II 3*> II 


Collected works of Dr. M. Sivakumara Swamy 
Volume -1: Part - 3 : Paricchedas 15-21 
(Trtiyam Paricchedasaptakam) 

of 


/ / / 

Sri Sivayogi Sivacarya’s 

Sri Siddhantasikhamani 

with Sri Maritontadarya’s Tattvapradlpika 


Edited 

with introduction, translation and notes in English 

by 

Dr. M. Sivakumara Swamy, m.a., Ph D. 

Professor of Sanskrit (Retd.) 

Bangalore University, Bangalore 
[Recipient of Rastrapati Prasasti for Sanskrit] 


Published by 

CHETAN BOOKS 

D.No. 99, II Floor, 5th ‘B’ Main Road 
Hampi Nagar, Bengaluru - 560 104 


2015 



SRI SIDDHANTASIKHAMANI OF SRI SIVAYOGISIVACARYA 
with Sri Maritontadarya’s Tattvapradlpika - Edited with Introduction, 
Translation and Notes in English by Dr. M. Sivakumara Swamy, 
No. 342, 2nd Main Road, Jagajyothi Layout, Bengaluru - 560 056. 
Mobile : 9448476938; Published by : Chetan Books, Bengaluru. 


Pages : [11] + 639 


© The Author 
First Published : 2015 


Price : Rs. 800/- 


ISBN 


Re-typesetting : 

Venkatesh B. Inamati 
Yalakkishettar Colony, 
Dharwad - 580 004. 


Printed at: 

M/s. Ammaji Printers 
Kamakshi Palyam, Bengaluru 
Mobile : 9448603689 


At the Threshold 


It had been my aspiration to make this sacred 
treasure of spiritual knowledge, Sri Siddhantasikha¬ 
mani, which hormonises the concepts of Dvaita and 
Advaita in the broad vista of the cosmic sport of Siva, 
known to the world at large in English. As a young Lecturer 
in Sanskrit at Basaveshwara College, Bagalkot, I prepared 
an abridged edition of Sri Siddhantasikhamani under 
the title Sri Jagadguru Renukagita and got it published 
through Jnanaguru Vidyapitha, Saddharma Simhasana 
Pitha, Ujjain (Ballari district), in 1968. 

Then with the gracious direction of His Holiness 
Jagadguru Dr. Chandrasekhara Shivacharya Maha- 
swamiji of Kasi Jnana Simhasana Pitha, Jangamawadi 
Math, Varanasi, I prepared an edition of Sri Siddhanta¬ 
sikhamani with the Sanskrit commentary of Sri 
Maritontadarya called Tattvapradipika and with an 
Introduction, Translation and Notes in English. The 
Introduction makes a clear and conclusive efforts to 
answer all the objections so far raised about the 
authorship, date and contents of Sri Siddhantasikha¬ 
mani. The Notes are exhaustive enough to bring in 
the sources of the textual parts and remarks made in the 
Sanskrit commentary. Further the corresponding passages 
from the various sources such as Vedic Samhitas, 
Upanisads, the Bhagavadglta, Saivagamas, etc., have 
been brought in to elucidate the concepts of Vlrasaiva 
religion and philosophy as delineated in Sri Siddhanta¬ 
sikhamani. 

* The second edition of the same is published in 2010 by the 

Poornaprajna Samshodhana Mandira, Poornaprajna Vidya- 

peetha, Katriguppa, Bengaluru. 
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This book was first published in 2007 by the Shaiva 
Bharati Shodha Pratisthana, Jangamawadi Math, Varanasi. 
The same work with some revision and additional matter 
in the Notes, is now being published under the Project of 
Complete Works of Dr. M. Sivakumara Swamy, as the 
first Volume in three parts. The third part here covers 
Paricchedas 15 to 21 (Trtiya Paricchedasaptaka). The 
Paricchedas 15 th to 19 th deal with 57 Lingasthalas 
coming under the six sthalas, Bhaktasthala, etc., as noted 
here : 15 th - 9 sthalas, 16 th - 9 sthalas, 17 th - 9 sthalas, 
18 th - 9 sthalas, 19 th - 12 sthalas and 20 th - 9 sthalas. 
The twenty-first Pariccheda gives an account of Sri 
Renuka’s visit to Lanka, where he was greeted with 
great reverence by Vibhlsana, the brother of Ravana. On 
Vibhlsana’s request, Sri Renuka officiated and installed 
3 crores of Lingas to fulfil the unfulfilled part of the 
‘Sankalpa’ of Ravana. After this task, Sri Renuka came 
to Kollipaki and entered the Somesvaralinga and left 
the world after completing the mission entrusted to him 
by Lord Siva. 

I offer my salutations to His Holiness Jagadguru 
Dr. Chandrasekhara Shivacharya Mahaswamiji for the 
blessings conferred on me in my academic pursuits. I am 
extremely grateful to Sri S.R. Kanabur and Sri Chetan 
Kanabur for having undertaken the above-mentioned 
Project. I am especially grateful to Sri Chetan Kanabur 
for having taken up this Volume in three parts for 
publication under Chetan Books. I thank Sri Venkatesh 
Inamati and Mrs. Vanaja Inamati for having done re¬ 
typesetting work of the book from crown 1/4 size to Demy 
1/8 size and correction of errors in the text. I also thank 
M/s. Ammaji Printers, Bengaluru, for their neat work. 


Bangalore 

21.04.2015 : Aksaya Tritlya 


With regards, yours 

M. Sivakumara Swamy 
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W^T: 14 P<^: 

cill-MI— 3T?T ^cWi^MPd^-^H^d^dl^rM^lR- 

I R'H^rM fa<h <rM ^T H Ml^dMkPl^rill ^%5R^FT?r- 
rcjlRrd^H^H d<NK u ll^Ri^MK'!^#r ftwrfd — 

Then Sri Renuka gives an exposition of the Linga- 
carasthalas (Sthalas pertaining to the observances of the 
“Linga”) to be followed in the case of the “Lingaikya” who 
is adept in the good practices told in the forty-four sub- 
Sthalas from the Pindasthala to the Sahabhojanasthala 
coming under the six Sthalas from the Bhaktasthala to 
the Aikyasthala (Sivalingaikyasthala), as he himself is of 
the nature of the Linga in as much as he is stationed in the 
“Sahabhojana” state (the state of oneness with Siva, the 
World and the Guru) and as the unrefined practices have 
been reverted from him in the absence of the prescriptions 
and prohibitions of the “Varnasrama” order (castes and 
stages of life) — 

4)ci4jfediKifuiiiii^ 11 

The Sthalas pertaining to the Linga (Siva) which are in 
favour of Jivanmukti, are told in due order for the 
Sivalingaikya who is adept in the good practices told under 
the six Sthalas pertaining to the Anga (Jiva). (1) 
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The six Sthalas pertaining to the Linga (Siva) which 
are in fovour of Jivanmukti are told here for the Siva- 
lingaikya who is adept in the practices told in the six Sthalas 
pertaining to the Anga (Jiva). (1) 


Notes : As interpreted by the Sanskrit and Kannada 
commentators, these Lingasthalas are to be practised in due 
order by the Sivaikya and that they are in favour of Jivanmukti. 
In the preamble to this stanza, the Sanskrit commentator has 
explained that the “Lingaikya” is of the nature of the “Linga” 
(i.e., the Linga himself) and that the “Lingasthalas” are intended 
for him to follow. It is said that in his case the unrefined practices 
pertaining to the Varnas (Brahmana, etc.,) and to the Asramas 
(Brahmacarya, etc.,) are not relevant. But in fact, these unrefined 
practices are given up by the VIrasaiva right from the time when 
he is initiated by the Guru. The practices of the Sthalas, Bhakta, 
etc., are totally free from the prescriptions and prohibitions of 
the Varnasrama order. 


Kramasamuccaya: 

The order followed by the commentators is called Krama¬ 
samuccaya. The logic behind this is said to have been revealed 
by Sri Doddbasavarya [Carantappa Svami—Nandipur Saint) 
through an analogy, as told by Dr. M. Sivamurthy, (son of my 
paternal aunt), professor of statistics & U.N.O. Demography 
expert-retired)]: The analogy is of the coconut which develops 
from its tender stages to its mature stage. The six Angasthalas 
from Bhakta to Aikya, are the stages in which the aspirant 
(Sadhaka) develops from his initial stage of faith to the stage of 
becoming one with Siva (Samarasya). Yet the last stage of the 
Aikyasthala which is represented by the Sahabhojanasthala (44), 
is a stage of maturity like the stage of the coconut with a fully 
developed kernel with the residue of some water inside. Just as 
the kernel of the coconut is still attached to the outer shell with 
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some water remainintg in it, the Self of the aspirant is still 
attached to the body and its requirements with some residue of 
“Samskaras” (impressions) surviving. Here the fifty-seven Linga- 
sthalas represent the stages of training to the Self of the aspirant 
to become stripped of all the remaining “Samskaras”. Just as the 
kernel of the coconut further develops by absorbing the residue 
of water extricating itself from the outer shell, the aspirant 
becomes mature by absorbing the knowledge of the Lingasthalas 
one after the other and extricate himself from the “Samskaras”. 
The coconut kernel becomes the oil when crushed and the left 
overs are removed from the oil. That oil evaporates by feeding 
the lamp which burns. In the same way the Self of the aspirant 
which is crushed by spiritual experience provided in the Linga- 
sthalas becomes subtler and subtler and its existence is totally 
merged into Siva in such as way as all identity of “triputl” is lost 
sight of. 

An Elucidation of the Kramasamuccaya: 

The Sivaikya who is in the state of Jivanmukti, is the Guru, 
the Linga and the Jangama by his own spiritual achievement. 
This is depicted in the nine Linga-Sthalas belonging to the 
Bhaktasthala of the Aikya. In the first three Lingasthalas of the 
Mahesvara-sthala, viz., Kriyagamasthala, Bhavagamasthala and 
Jnanagamasthala, depict Para-Sivayogin’s worship (Kriya) as the 
guiding procedure for the aspirants, his gestures of faith (Bhava) 
as the Gospel of Faith for the devotees, his hints of knowledge as 
the Gospel of Knowledge for the redemption of the beings. The 
next three Linga-Sthalas called Sakayasthala, Akayasthala and 
Parakayasthala show how the Sivayogin in his ripeness remains 
unattached to the actions of the body, how his possession of the 
body is only seeming and how he remains housed in the Supreme 
Entity in the form of “Saccidananda”. The last three Linga- 
sthalas of the Mahesvarasthala, viz., Dharamacarasthala, Bhava- 
carasthala and Jnanacarasthala, depict how the Parayogin’s 
pious practices (Dharma) are for the good of the world, how his 
mental dispositions (Bhava) with Siva-Bhava form the precepts 
of faith for all and how the pious practices exuding knowledge of 
Siva form the Jnanacara for all beings. 
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The first three Lingasthalas of the Prasadisthala, viz., 
Kayanugrahasthala, Indriyanugrahasthala and Prananugraha- 
sthala, describe the vision of the SivayoghTs body as a blessing 
for the people, the sight of the Sivayogin as a favour to the senses 
of the people and the realisation of the inner Linga into which 
his “prana” is absorbed as a favour to the people. The next three 
Lingasthalas, namely, Kayarpanasthala, Karanarpanasthala and 
Bhavarpanasthala, describe the discarding of the pride of the 
body (dehabhimana) as ‘kayarapana’, fixing of the senses in 
Siva by him as ‘Karanarapana’ and the dedication of all mental 
inclinations to Siva by him as ‘Bhavarpana’. The next three 
Lingasthalas, viz., Sisyasthala, Susrususthala and Sevyasthala, 
depict the enlightening of the aspirant (Sisya) by the Sivayogin 
through his teaching, the imparting of spiritual knowledge to 
the aspirant who is keen on hearing to him (Susrusu) and the 
elevating of the aspirant to the status of one who is fit to be 
served (Sevya) by the people. 

Then the first three Lingasthalas of the Pranalingisthala, 
viz., Atmasthala, Antaratmasthala and Paramatmasthala, depict 
the total discarding of the “JIvabhava” to assume the state of 
Atman, Antaratman and Paramatman. The next three Linga- 
sthalas, namely, Nirdehagama, Nirbhavagama and Nastagama- 
sthalas, describe how the Sivayogin is free from attachment to 
the peculiar properties of the body, free from all other thoughts 
(Bhavas) which are not in conformity with the true nature of the 
Self and free from all distinctions in the state of enlightenment. 
The other three Lingasthalas called Adiprasadisthala, Antya- 
prasadisthala and Sevyaprasadisthala, depict the Sivayogin who 
has gained the favour of Siva as ‘Adiprasadin’, his realisation of 
Siva as his Self as constituting ‘Antyaprasada’ and his state of 
supreme unity with Siva as the Guru to be served for favour. 

Among the twelve Lingasthalas of the Saranasthala, the 
first set of three are called Padodakasthalas, the second set of 
three are Nispattisthalas, the third set of three are Akasasthalas 
and fourth set are named Prakasasthalas, The Padodaka is the 
enlightenement (Jnanodaka) of the ‘Pada’ in the form of 
Supreme Bliss (Paramananda) which is Siva. The eradication of 
the difference with that enlightenment between the Guru and 
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the Sisya in DIksa, in Siksa and Jnana, is portrayed in the 
Padodakasthalas. The termination of the fruits of actions 
(Kriya), the cessation of all mental conceptions (Bhavas) and the 
melting away of all worldly knowledge (Jnana) on the part of the 
Sivayogin, although he appears to be behaving like any other 
man, are the contents of the Nispattisthalas. Akasasthalas speak 
of the awareness of ‘Pindakasa’ (ether-space in the body with 
Atman), of “Bindvakasa” (ether of bindu representing “Angu- 
sthamatra Purusa”, the Atman) and of “Mahakasa” (Supreme 
Ether) as one. The three Prakasasthalas depict the act of con¬ 
templation (Kriya) as revealing one’s self as Siva, the revelation 
of mental conceptions as absorbed in the Atman and as not 
existing separately from the Atman and the manifestation of the 
knowledge of non-duality of the Self with Siva. 

Then among the nine Lingasthalas of the Aikyasthala, the 
first three are Svlkrtaprasadasthala, Sistodanasthala and 
Caracarasthala. They describe the enjoyment of the blissful 
state (Prasada) of Atman, the merging of all evolved existence 
(30 principles from Kala to PrthivI) in the Cilliriga (Linga in the 
form of knowledge) and the merging of all the movable and the 
immovable objects in the Linga in the case of the Sivayogin. The 
next three Lingasthalas called Bhandasthala, Bhajanasthala and 
Angalepasthala, speak of the possession of the discriminative 
power (Vimasasakti) inherent in Siva which is the basis 
(Bhanda) of existence as his own by the Sivaikya, of the 
revelation of the Vimarsasakti as the receptacle in his case, and 
of the total dissolution of all defilements without touching his 
body. The last three Lingasthalas called Svaparajnasthala, 
Bhavabhavalayasthala and Jnanasunyasthala, describe the 
complete merging of the Sivayogin in the splendour of non¬ 
duality in such way as he does not know of his Self and of 
the other Self, the absorption of “Tvanta” (You-ness) and 
“Ahanta” (I-ness) in the Ether of Intelligence (Siva) in such a 
way as he does not have the experience of either existence 
(Bhava) or non-existence (Abhava) and the the total absence of 
discrimination (Jnanasunya) as regards the knower, known and 
knowledge (triputl). That is the final state of JIvanmukti, in 
which the Sivayogin stays until the body falls off. 
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cdKsdl-3TSnWW^T: I 3FT^T — 

Then comes a question of Agastya. Agastya asked— 



ctt^t: i r 11 

The six Sthalas starting with Bhaktasthala and ending 
with Aikyasthala have been told. Which are these Linga- 
sthalas? How many of them are told again? (2) 

odKsdl— R 11 It is clear. (2) 

oil Usd I-«Uuich — 

Sri Renuka said— 



^cKIlR^n-H^RTT: I 


WT^T: UeflcW WW ^Tf^TT I I? II 


The fifty and seven Linga-Sthalas from Gurusthala to 
Jnanasunyasthala, which come under Bhaktasthala, etc., 
are now described. (3) 


odKsdl- 




^Hl: 



II? II 


The fifty and seven sub-Sthalas from Dlksagurusthala 
to Jnanasunyasthala of Lingasatsthalas which come under 
the Bhaktasthala to the Aikyasthala, are now described. (3) 


Notes : ‘Bhaktadisthalasamsritah’ means ‘the six Liriga- 
sthalas, viz., Acaralirigasthala, etc., which are connected with the 
Bhaktasthala, etc.’ 


Oil Usd I- 3T?T ^ 4^1 — 


Then the author speaks of the sub-Sthalas coming 
under the Bhaktasthala in three stanzas— 
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yuiilAui dim^di II* I I 

The nine Sthalas (sub-Sthalas) are told here first 
because they come under the Bhaktasthala and because 
they have the pre-eminence. Listen to the names of those 
(nine) sub-Sthalas separately. (4) 

odKsdl- ?? 3 Tt4 T4- 

^Mlft TfMTTl I tTEfi 

Uifu'dcdsJ: IIX 11 

Here among the sub-sthalas of the six Lingasthalas, 
nine Sthalas are first mentioned because they depend on 
the Bhaktasthala and because of their pre-eminence. The 
names of those are separtately told. Listen to them. (4) 


cdltsdl— m 



Then the author names them— 





rRT: I m 11 


TTvT: I 


They are : f. Dlksagurusthala, 2. Siksagurusthala, 
3. Jnanagurusthala (Prajnagurusthala), 4. Kriyalingasthala, 
5. Bhavalingasthala, 6. Jnanalingasthala, 7. Svayasthala, 
8. Carasthala and 9. Parasthala. The characteristics of 
those will be told here. (5-6) 


odKsdl— ¥re^im-^ll It is clear. (5-6) 
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STTW- m — ‘ WR gkcf ^T Hd=NHJ 

^TT ^PSf cTW J^fgppfcT: I r #T ^4Tg#d7T^HFpTPTT 
fTT^fFT^FT ^I^RRt T^dRl— 


DIks aguru sthala—(45) 

Then, as per the statement of the latter part of Vatula- 
gama, viz., “Dlyate ca yaya, etc.”, which means “That by 
which the knowledge (of Siva or Linga) is given (dlyate) 
and by which the three impurities get decayed (kslyate), 
has been designated as “Dlksa”; he who is adept in that is 
the Dlksaguru”, the author says that the Sivalingaikya 
himself is the Dlksaguru— 


tJTJT $TH | 

^TT 7TT TJJrT: I IV9 I I 

That by which the supreme knowledge (Paramam 
Jnanam,) is given (dlyate) and by which the bondage of 
snares (of transmigration) is destroyed (kslyate), is called 
Dlksa. The Guru who is adept in that ‘Dlksa’, is called 
Dlksaguru. (7) 


cdKsdl- ?FTT 


wwi HdHIdl 
3 TRf(, ^TT FTTT TFTcTT, 

“Tf Rfftt” 3q^F?f 

IIV911 


TFT “^1 ^FT” |Rr 
T “gt 


That by which the supreme knowledge, i.e., the 
highest knowledge of Siva, is given as denoted by the 
meaning of the root “da-to give” and by which the bondage 
of fetters such as Mala and Maya is removed as denoted by 
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the meaning of the root “ksl-to decay”, is regarded as 
“Dlksa”. The Guru, i.e., the Aikya, who is the giver of 
advice as denoted by the meaning of the root “gr-to 
swallow or to utter” and who is adept in that “Dlksa” which 
is characterised by the process of “cit” (infusing with 
spiritual consciousness), is regarded as the Dlksaguru. (7) 

Notes : The root “gr” means “nigarana” (swallowing) as 
well as “sabda” (uttering). Guru is one who swallows the igno¬ 
rance of the disciple and makes him shine with the brightness of 
knowledge. He also teaches the devotee about the path leading 
to Moksa. The Sivalingaikya who has reached the stage of 
“Sahabhojana” is the “Dlksaguru”. The nature and greatness of 
the Dlksaguru is described here, WT fFT, etc.— See notes on 

S.S., 6.11— ^ Rmi-i, etc. See also the function of the 

Dlksaguru as described in S.S., 6.12-14 (along with notes). 

cdKsdl-3T?T few#— 

Then the author elucidates the nature of the Guru— 

JJUIMld TJ^TT rt WTFTVt bcbHcbiG 

TJpT: I \6 II 

The syllable “gu” stands for that which is beyond 
“Gunas” and the syllable “ru” stands for that which is 
beyond “Rupa”. He who confers something which is 
beyond Gunas and which is beyond form (without form), is 
the Guru. (8) 

cdlTsdl— JTTR Ml^d^lldldH* W( 




^T JF: F*JrT:, ^<?RRl F’JrT 


WC II 


The syllable “gu” means that which is beyond the 
Gunas of Prakrti and the syllable “ru” means that which 
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is beyond the form of impure Maya. He who confers or 
imparts the knowledge of something which is beyond the 
Gunas of Prakrti, which is consisting in effulgence, which is 
without any form and which is purely of the nature of “cit” 
(intelligence or consciousness), is the Guru; he is regarded 
as the Guru. (8) 

Notes : This stanza gives the “aksaranispatti” of the term 
“Guru”. Guru is called so because he gives something which is 
“gu-ru”, i.e., something which is beyound gunas of Prakrti and 
which is without form. Gunas of Prakrti are Sattva, Rajas and 
Tamas. These three Gunas form the Prakrti— the equilbrium of 
the three Gunas (samavatha) is Prakrti. All the creation is infused 
with the three Gunas, because it is the product of Prakrti. All 
the beings which are a part of that creation have the three Gunas. 
Depending upon the excess of each Guna, the beings are classed 
as Sattvika, Rajasa and Tamasa. He who has the predominance 
of Sattvaguna is calm, brave and endowed with devotion. He who 
has the predominance of Rajas is passionate, angry and endowed 
with too much attachment to mundane affairs. He who has the 
predominance of Tamas is lazy, dull and quarrelsome. Thus the 
world of beings is “trigunatmaka” while the “Sivatattva” is 
“trigunatlta”. This “Sivatattva” is the “Lingatattva”. The Linga 
that is given by the Guru to the devotee is “nirguna”. “Sivatattva” 
is also “arupa” (nirakara). In other words the Linga is “nirakara”. 
Of the three Lingas which are interrelated by the mystic power 
imparted by the Guru, the Bhavalinga in the “Karanasarlra” is 
“niskala” (without parts, nirakara) and the Pranalinga is “sakala- 
niskala” (with parts and without parts), while their external 
replica, the Istalinga, has been regarded as “sakala”. This is only 
for the practice of “dhyana” to start with. A devotee who is adept 
in that worships the Linga which is “trigunatlta” and which is 
“arupa” (rupatlta) - (Katha. U., 3.15). It is 

the Guru who gives the Istalinga by establishing a link with the 
internal Lingas, the Pranalinga (grasped by the mind as both 
“sakala” and “niskala”) and the Bhavalinga, Paratpara or 
Trptilinga (regarded as “niskala” and grasped as an abstraction). 
He is called the Guru, because he grants something (the Linga) 
which is without Gunas and which is without form. 


Then the author elucidates the nature of “Acarya” in 
this context— 




He is called the “Acarya”, because he absorbs (a-cinoti 
= literally, gathers or collects together) the teaching of the 
Virasaivasastra, puts the disciples firmly (alam sthapayati) 
on the path of good practices (Virasaiva acare) and himself 
practises them (svayam acarate). (9) 


37Hlt 






The teachings of the Sastra here means the secret 
message of the Virasaivasastra; he teaches them clearly. 
He puts his disciples firmly, i.e., disciplines them exce¬ 
ssively, on the path of Virasaiva. He himself practises those 
Virasaiva practices. Hence, i.e., it is because of that, he is 
called Acarya” in accordance with the Kathavalll— “Acaryo 
vakta kusalo’sya labdah” (Acarya is the teacher and the 
wise disciple is near him). (9) 

Notes : The Sanskrit commentator has explained the word 
“A-cinoti” in terms of “prakatlkrtya kathayati”. But the word 
“A-cinoti” meaning “gathering together” refers to the study of 
the Sastra and the absorption of the knowledge in one’s mind. 
This is the first stage. In the second stage comes the process of 
‘prakatlkrtya bodhayati”. This goes with “acare sthapayati”. 
The Guru teaches the Sastra and disciplines the disciples on the 
path of Virasaiva practices. The third point is that he himself 
practises what he teaches. When one teaches what is practised 
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by one’s self, then only it convinces the disciples about the 
authority and the efficacy of those practices. It may be noted 
here that the quotation from Kathasruti is not correct. It should 
be “3imf eWT” (2.7)— “Rare indeed is the 

expounder and (rarely) wise indeed is the recipient”. Compare: 
3fR[4: I 3IMT Wlfa I 31 |Rh 1R| 3^1 ?fcl c[TI 

(Ni. 1.2). The word Acarya is derived from the root “car” 
preceded by the preposition “an” with the addition of termi¬ 
nation “nyat” in the sense of “Kartr” as per the Sutra u 4qJ 
(Pa. 3.1.124). — This is a very significant expla¬ 

nation of the term Acarya — 3tWK ^TFRTRT 3ildl4:1 He is 
“Acarya”because he instructs the disciples about VIrasaivism 
and sets a path of harmony between Jnana (knowledge) and 
Acara (observances). “Acara” is fivefold as Lingacara, Sadacara, 
Sivacara, Ganacara and Bhrtyacara. (See notes under S.S., 9.27 
for all details about Pancacaras). 



Then after giving an explanation of the term “Desika” 
(preceptor), the author concludes the Dlksagurusthala by 
stating that the Sivalingaikya is himself the “Jagadguru” in 
two stanzas— 




: ftTcT: I l^o 11 


The “Desika” (preceptor) who persists with the Yoga 
which transcends the six courses (adhvans) is Siva, the 
Jagadguru, who is the cause for the means of crossing over 
the ocean of Maya. (10) 


cdltsdl- 




^fcT 


WRT” 




ftcqsf: ll^o || 


According the statement of the Kamikagama, viz., 
“Jnananmuktim”, etc.,” meaning: “He who takes to Mukti 
through knowledge is the Desika”. Such a Desika who 
practises Yoga transcending the six courses (Adhvans), 
which are Varnadhvan, Padadhvan, Mantradhvan, Bhuva- 
nadhvan, Tattvadhvan and Kaladhvan which are well 
known, in the Sruti statement “Adhvanamadhvapate srestha- 
syadhvanah paramaya”, which means - “O Lord of the 
Adhvans, take me farther than the best of the Adhvans”. He 
is Siva, i.e., the Sivalingaikya, who is the Jagadguru as the 
cause of the means of crossing over the ocean of Maya. (10) 

Notes : The “Nispatti” of the term Desika has been indi¬ 
cated here as “disati iti desikah”— from the root “dis” to give 
(atisarjanadana). The Desika is said to pursue the Yoga which 
transcends the six Adhvans, viz., Varnadhvan, etc. Varnadhvan 
consists in the fifty-two varnas (syllables) 3T to SF which arise 
through “Vaikhari” (external) speech. Padadhavan consists in 
the words Om, Sivaya, Namah, etc., which arise through the 
combination of syllables. Mantradhvan stands for the arrange¬ 
ments of words in such a way as “Aham Brahmasmi” “Tattvam 
asi”, etc. The fourteen “Lokas” from Bhumi constitute Bhuva- 
nadhvan. The thirty-six principles from Siva to PrthivI constitute 
Tattvadhvan. The combination of the six Kalas. viz., Nivrtti, 
Pratistha, Vidya, Santi, Santyatlta and Santyatltottara constitutes 
Kaladhvan. Siva and Sakti are the “asraya” of the six Adhvans 
and Siva is also beyond the six Adhvans. Siva is “Sadadhvatlta”. 
To merge into him is the trance transcending the six Adhvans. 
He who merges into Siva is the Sadadhvatltayogin. He is the 
Desika who guides the disciples to Mukti through teaching 
and spiritual influence. He is the great Guru, the Jagadguru. 
He is Siva himself. He has the capacity to inculcate DIksa and its 
tranforming power in the disciple or disciples. 

(Ka.A.); “3TMHIWMT..” (Sru.). 
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5J1MT-3T?T — 

Then if it is asked as how he is the Jagadguru, the 
answer is given here— 

Shdw'lJW^ntuT TT TJ^hrJTRT^: II3 3 II 

The Guru by whom the uniterrupted consciousness 
(or Spirit) is manifested in all the objects through the 
influence of his communion with the Atman (experience of 
oneness with Siva), is the Jagadguru. (11) 


cdKsdl- 


IcH^b ^?PT ^PT oq^c), 


TT, T emiRRi 

felWREb IIUII 


1, ^ 3^%rqiwr 


The Guru is the one by whom the uninterrupted 
consciousness, i.e., the consciousness consisting in 
existence, intelligence and bliss, is manifested through 
the power of his realisation of Atman, i.e., the power of 
his spiritual experience, in all the objects, i.e., the 
objects possessing various colours as blue, yellow, etc. 
The uninterrupted consciousness in the form of “Aham” 
(“I”) persists even at the time of the appearence of the 
objects which are each marked by the colours such as 
blue, yellow, etc., otherwise there will not be the vision 
of what is to be known at all. Such a Guru is the 
‘Visvabhasaka,’ the revealer of the universe. (11) 

Diksagurusthala ends. 
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Notes: The “Parasivacaitanya” is partless, the whole, 
uninterrupted. It is at all times; it is everywhere. Yet it has no 
spatio-temporal limitation. It is limitless. There is no object 
which is free from that. It is in everything, whether gross or 
subtle. It is “subtler than the subtlest and greater than the 
greatest” — Katha U., 2.20). It is inherent in 

everything. It is the “Kala” which cannot be seen by the physical 
eyes. It is through the spiritual inner vision that one can realise 
it. That spiritual inner vision is given by the Sri Guru through his 
mystic power while he favours the disciple with DIksa. Through 
the vision given by him and the constant nourishment of the 
acuteness of that vision one can see the “Parasivacaitanya” in 
everything at all places and at all times. This is how Sri Guru is 
the “Visvabhasaka” the revealer of the spiritual nature of the 
universe to the disciples. ’trer fo'trfh— (Katha U., 5.15). 

Everything shines by His lustre. It is the Guru who leads to 
that realisation. Thus Sri Sivayogi Sivacarya has explained the 
synonyms of the word “Guru”. He is called Guru because he 
removes the ignorance of the disciples. He is called Acarya 
because he teaches the Acaras to the disciples and makes 
them follow “sadacara” through his example (i.e., by practising 
himself). He is called Desika because he shows the path to Mukti 
to the disciples by giving them the inner vision to see the subtlest 
lustre of Parasiva in everything. 



cdl'MI— W^\ I 

ft Gl JW RPdldPGNd 11” cn^eilrKcMHI^kui f^tr- 
JGSGTftWlft— 

Siksagurusthala— (46) 

Then as per the statement of the latter part of the 
Vatulagama, viz., “Bodhyabodhakabhavena, etc.,” mean¬ 
ing— “That Guru by whom the disciple is instructed 
through the knowledge which is imparted under the 
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relation of the teacher (bodhaka) and the taught (bodhya), 
is the Siksaguru”, the author propounds the Siksaguru- 
sthala— 


UV41t1<Uc|cWI f?T$IHR>r<dl4cl 11 ^ 11 


This Dlksaguru who gives instruction to the discipline 
and who answers the questions (of the discipline), is called 
Siksaguru due to his function of giving instruction. (12) 

omks’MI— 31^ Rl-*^ 

f?TSll c b< IJ l: f?T$ll^<?RRl 

11^ 11 

This Dlksaguru, being the instructor of the disciple 
and the giver of answers to the questions of the disciple and 
as the doer of the function of instruction, is himself called 
Siksaguru.(12) 

Notes: “^wwtwrfT^...” (Va.A.). He who initiates the Sisya 
into the spiritual path, is the Dlksaguru. The same Guru 
becomes the Siksaguru by virtue of his function as the instructor, 
removing the doubts in the mind of the disciple by answering his 
questions. Here the relation between the Guru and the Sisya is 
the noblest relation as it leads to Mukti. All other relations lead 
to “samsara”. Only a blessed person becomes interested in the 
relation of the Guru and the Sisya. He is among a few chosen 
persons who have been blessed with Siva’s “Anugrahasakti”. But 
most of the people who are fascinated by mundane pleasures 
cannot extricate themselves from the clutches of “samsara”. 
Their bondage becomes faster and faster. It is only through 
Siva‘s Anugraha that one can escape from these fetters of 
samsara. Katha U. describes these contrasting states in the most 
enlightening terms: W^T: WT1^3q-jqfcr *)c4l4fkl faddW Wfl 
3W fsrf^TT ^ 11 (4.2)—“The ignorant 

pursue external pleasures and so fall into the snare of the wide¬ 


spread death. But the wise do not desire anything in the world, 
having known what is eternally immortal in the midst of all that 
are non-eternal.” By just giving DIksa, the duty of the Gum is 
not completed. It is only an initial sacrament. Its success and 
fulfilment are possible by the follow up action of the Guru by 
forming a teacher and taught relation with the aspirant and by 
removing the doubts that come in the mind of the disciple. Due 
to this action (function), the Dlksaguru comes to be regarded as 
the Siksaguru. 

cilKsih-TJiThfrT— 

Then the author elucidates what is said in the previous 
stanza— 


^tsrejts'4 -HBHsmh) 

11^ 11 


This person is called the teacher. “What is to be 
taught is clear as this” — he by whom the disciple is 
ordained, is called the Siksaguru.(13) 

c^Ksdl—3TT M<drc|Mch|^|ch “q 

hcqql <rlt% ?frT 4 MW <4144: Tgnl 

TiyTrj; Rld4Rl?IH ?frT ^ 

fkM: •DHl'isdldl ^Rl^lrl RpfRTrl ^ ^I^Rr^d 

II 

This Guru is called the teacher of the Saiva doctrine, 
i.e., the revealer of the Supreme Principle (Sivatattva). As 
per the statement of the grammarians, viz., “Na so’sti, 
etc.,” meaning—“There is no knowledge in the world, 
which does not come within the purview of verbal 
expression”, “the knowledge of Siva which is made clear 
by the instruction of the Desika”, is what is to be taught. 
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He by whom the disciple is ordained with this teaching is 
called the Siksaguru. (13) 

Notes: ^ — (Viru. Pa., 1.115). The 

knowledge of Parasivabrahman as one’s Self is the gist of the 
Saivasiddhanta. He who knows what to teach (bodhyam) and 
instructs the disciple with that spiritual knowledge, is the 
Siksaguru. This spiritual knowledge acts as the “anjana” to open 
the inner eye of the disciple. To the inner eye of the disciple so 
opened by the Guru the Paramatmatattva is revealed. The 
Paramatmatattva cannot be revealed to the mind and to the 
senses. It is beyond speech: PwAa TOT TO? I (Tai. U., 

2.4.9). In this context, the quotation of the statement in the 
Sanskrit commentary “Na so’sti pratyayo loke yah sabdanu- 
gamadrte” from Viru. Pa. is out of place. It can apply upto the 
verbal teaching regarding what is to be taught and the answers to 
the doubts of the disciple. Beyond that it is an inner experience 
which is beyond speech and mind. The attempt of the Siksaguru 
is to give instruction to the mind and intellect of the disciple so 
that he acquires the culture and ability to have that inner vision. 
The Siksaguru has the control over his disciple who has surren¬ 
dered to him. The disciple cannot become worthy of his name 
unless he comes under that control and receives intructions from 
the Guru. 



Then as per the Sruti statements, viz, “Acaryah 
purvarupam, etc.,” and “Acaryo’ntevasinam, etc.,” which 
mean respectively—“The teacher is the former form 
and the disciple is the latter form, the knowledge is the 
link” and “The teacher instructs the disciple”, the author 
describes his nature in two ways— 



crrat HcrHt dUMi’if ii s * n 
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11^11 


He whose speeches, i.e., words of teaching, proceed 
like the rays of the autumnal moon in eradicating the 
darkness in the form of mundane existence, is called the 
Acarya. (14) He who grants that knowledge of the “Pati” 
(Siva) which removes the Maya of the world and which is 
the means of getting a deep impression of non-duality, is 
known to be the best Acarya. (15) 

cdKsdl- WT TH TT^TTmfT W- 

^ M°l44), cF^ 34Ni4 3RT I I \ "€ 11 

'jPHMlfWcb HIM&^*fayiPdP|c|44> fW- 

UFFFK HURT Rnh^cIT" ?fcT dkMu 11 H14 9clHRdIcHIRUf- 
<wiRi WRFffd rF^ 3 |n4cKH v 3RT f^:, 

^TFRlW: I U M I 

He whose speeches, i.e., words of teaching proceed 
like the rays of the autumnal moon in eradicating the 
darkness in the form of mundane existence, is called the 
Acarya. (14) He who gives the knowledge of the Pati (Siva), 
which removes the Maya of the world, i.e., removes the 
delusion of difference that is the world, is known as the 
best Acarya, i.e., the Acarya par excellence. He gives, i.e., 
reveals, the knowledge of the Pati, i.e., the knowledge of 
Siva as not different from the Self, according to the 
statement of Narayanopanisad, viz., “Patim visvasya, etc.,” 
which means— “The Pati, who is the Lord of the world, 
who is eternal Siva and who is the immutable one”. (15) 

Notes : — (Tai.U., 1.3); 

3trqpff5^qTfTOTR3?TTftq - (Tai.U. 1.11). In the first statement there 
is the Mahasamhita of the “Adhividya” type. It brings out the 
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relation between the teacher and the taught. The teacher is the 
former form and the taught is the latter form and the relation 
between them is the knowledge. The tradition of the Sastra 
(Vidya) passes from the teacher to the taught. The DIksaguru 
who has turned into the Siksaguru is the former form and the 
disciple who has the desire to know the spiritual truth is the 
latter form. The discourse on the spiritual truth is the link 
between the Siksaguru and the Sisya. It is through the ordination 
of the Guru that the Sisya gets rid of the doubts and acquires 
Sivanubhava, the blissful state of Siva. The speech of the Guru is 
like the moonlight which removes the darkness of worldly life. 
Just as the cool rays of the autumnal moon spread their light 
everywhere, render the minds of the people calm and delightful 
and brighten the world by removing the darkness, similarly the 
teaching of the Acarya extends its operation on all the disciples, 
renders their minds peaceful by pacifying the Tapatraya (Adhya- 
tmika, Adhibhautika and Adhidaivika), removes the darkness of 
their ignorance and enlightens their hearts with the knowledge 
of Siva as not different from their Self. He who removes the 
darkness of mundane existence and who gives the knowledge of 
Siva as the Pati, is the Siksaguru. (See notes on S.S., 5.42 for 
details on Pati, Pasu and Pasa). 



Then the author tells in two stanzas as to how the 
best of the Guru is one who removes the doubts of the 
disciple by enriching himself with the knowledge of non¬ 
duality of Siva— 










7T ftHsimfai: 11*19 II 
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Presenting the variety of the world of difference as the 
prima facie veiw, the Guru establishes the doctrine of non¬ 
duality. Such a Guru is the best one. (16) He, the sharp end 
of whose pure speech acts as the axe in cutting asunder the 
thick forest of doubts, is the crest-jewel of all Gurus. (17) 






: 11*^11 faPHT MvfT j]<P?M^I- 


T: | |*V9 11 


The alternative of differences (the variety) of the 
world, means the diversity of differences that belongs to the 
world. Having taken that as the prima facie view, the Guru 
propounds the doctrine of non-duality. Such a Guru is 
excellent, the best. (16) Free from all blemishes is the sharp 
end of the sword in the form of the speech of the Guru. It is 
an axe in cutting asunder the forest of doubts. The Guru 
whose speech is such, is the crest-jewel of the Gurus. (17) 


Notes: Purvapaksa and Siddhanta form an inevitable 
pattern of argument in the field of Sastras. Purvapaksa is the 
prima facie view which is opposed to the Siddhanta and 
Siddhanta is that which is the accepted doctrine of a system of 
philosphy or religion. The doctrine of VIrasaivism is Sivadvaita 
or Saktivisistadvaita. Both the names given to the Sastra are 
significant: (i) fwif: 3^ — fWS fWS ftra), rrat: fwit: 

— The first Siva stands for the Paramatman and the 
second Siva stands for the JIvatman. The JIvatman has been an 
“amsa” (portion) of Siva - '3Tl«=niH<=h: I (S.S., 

5.35); hA=iR?i ^<41^ l (Bhag. G., 15.7). It is due to 

Avidya (nescience) that the JIvamsa is separated from the 
Paramatman. That Avidya which is the cause for mundane life, 
is removed by the Guru’s teaching and practical guidance on the 
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path of Satsthala. Then the notion of difference subsides resulting 
in the realisation of oneness with the Paramatman. That is the 
final Advaita, Sivajlvaikya. That is the Sivadvaita. (ii) TfwS' TfTTS 
TTT«tT f5[f^f^TcFsM, cPTt: anbr)—The first 

Sakti stands for Suksmacidacidatmakasakti and the second Sakti 
stands for Sthulacidacidatmakasakti. The first one is inherent 
in Siva and the second one is inherent in JIva. “Suksmacit” 
means “Sarvajnatva” and “Suksma acit” means “Sarvakartrtva”; 
“Sthulacit” means “Alpajnatva” and “Sthula acit” means “Alpa- 
kartrtva”. Sarvajnatva and Sarvakartrtva are the visesanas 
(characteristics) of Siva, while Kincijnatva and Kincitkartrtva 
are those of Jiva. The ultimate aim of the Sastra is the realisation 
that the Jiva is one with Siva. It is the ultimate Advaita between 
the Jiva and Siva, who are both characterised by their respective 
Saktis. Since the world of beings (JIvas) and matter (objects) are 
born from Saktivisista Siva, it is Saktivisista. The PrthivI has 
dharanasakti, the Jala has apyayanasakti, the Tejas has ujjvala- 
sakti, the Vayu has spandanasakti, the Akasa has vyapanasakti, 
the Atman has buddhisakti, and so on. The Sakti in the Jiva turns 
into Bhakti through the grace of Siva, which proceeds towards 
the Jiva when his mind is rendered pure by the accumulation of 
the merit through several lives. The Jiva who is charged with 
Bhakti, is recognised as one who has “Saktipata” and granted 
DIksa by the Guru. The path to Mukti is thereby open to him. 
Mukti consists in “Sivadvaita”. “Jagadbhedavikalpana” is the 
Purvapaksa and Sivadvaita is the Siddahanta. The Siksaguru 
who inculcates this Siddhanta after duly refuting the Purva¬ 
paksa, is the best Guru. His “sukti” acts as the sharp end of a 
sword (dhara) in cutting down the forest of doubts. An excellent 
example is provided by the Bhag. G., in which Arjuna expresses 
one doubt after another and Lord Krsna answers them to the 
point of convincing him conclusively. Arjuna says: Tgt 
PiPdvW I TR 11 (Bhag. 

G., 18.73)—“Infatuation is gone; conviction is attained; this, 
O Acyuta, is due to your grace; I stand cleared of all doubts; I do 
what you say.” That is the type of conviction which the Guru 
creates in the mind of the disciple regarding the path to Mukti. 
That is the greatness of the Siksaguru. 
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cdKsdl-3JWTTT4 faWTRT — 

Then the author explains this in two stanzas— 

TT ^pi^citiKch: I I ^ 6 II 

That Guru, in the expance of the clear mirror of whose 
words appears the wealth of liberation as the reflection, is 
the one who can take accross the (ocean of) mundane 
existence. (18) 

c-MKsdl- frtfn fdH ■L 9 u I 

II 

In the clear circular mirror in the form of the Guru’s 
teaching, the wealth of liberation is found reflected. Such a 
Guru is the one who takes accross the mundane existence, 
i.e., the ocean of transmigration. (18) 

Notes: The teaching of the Siksaguru is represented as the 
clear mirror. The wealth of liberation is reflected in it. The 
disciple can have a clear picture of that and can try to own it. 
The mirror is the spiritual teaching of the Guru in the form of— 
% HIHlfW I ^ ^ H ^ I I 

HFpfa vrafh I lief 3nw ’JorfrT 11 (Katha U., 

4.11 and 15)—“By mind alone this is to be realised, and then 
there is no difference at all here. He who sees as if there is 
difference, goes from death to death. As pure water poured into 
pure water becomes the same, so the sage who knows the unity 
of Atman becomes the Atman himself.” The Guru who guides 
the disciple on those lines is the “bhavataraka”, the saviour from 
the cycle of birth and death (i.e., mundane life). He who 
deserves Guru’s grace, deserves to attain liberation; there is no 
source of liberation other than the kind grace of the Guru: 
jjAHdKHM *T: f|4^ I ^ I (Candra 

J.A., kri.pa., 2.96). 



844 




oMKs'MI- m M=hKH< u ll^— 

Then the author speaks of the same in a different 


feMluii ^I^Ms4 uJld^Pd ^T: WRI 
IFRiHwiTS^T ipnJTT TRt ^trTJ I^ II 

Who can be equal to this Guru who by himself 
illumines the portrait of the heart of the disciples through 
this lamp in the form of knowledge? (19) 


c^Ksdl— ^: fWW 

^H^tiWTT ^TR^R M^Jld-4 


T, 3-FR ^<? u u 


tWJ^TT^: ^T^lsfq^Fr^f: 1 \\^ II 

Sri Guru illumines the portrait of the heart, i.e., the 
portrait of the Self in one’s heart with the lamp of 
knowledge. Who can be equal to such a Siksaguru? It is 
meant that nobody can be equal to him. (19) 

Notes: —The portrait of the 

Self in the heart lotus. That portrait is consisting of knowledge 
of the Self as Siva - WlfFT (Br.U., 1.4.10). It is the Guru’s 
guidance through the teaching of the secret in the form of rfH 
(Chand.U., 6.8.7); 3iMi (Chand.U., 8.14); 

tT^T (Katha U., 6.1); cKIcHHiUl^ WTWtfh 

dtdldr^ciH^(Br.U.1.4.10); TTTOTW (Tai. U., 3.2), that 

acts as the lamp. Nobody can be equal to the Guru who reveals 
the inner light. What is that inner light? Chand. U. has stated 
that the knowledge (Vidya) known from the Acarya takes one 
to the supreme state (in which the JIva is in communion with 
Siva-^ididf^d fh?TT fdfddi MiMdlfd (4.9.3) and that one who has 
an Acarya (gets the Guru’s instruction) knows that one attains 
that state as soon as one is liberated (i.e., becoming one with Siva 
is itself liberation) - W M 
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TFFPI (6.14.2). Nobody is equal to that Acarya. Blessed 
indeed is the disciple who gets such a Guru, who is Siva incarnate- 
^IcbltfaHlwnr^: WFT77FT: I fe?5TT Ft FtcWPrWfl I (Candra 

J.A., kri.pa., 2.75)—“Assuming the form of the Guru, the God 
(Siva) cuts asunder all the snares of the JIva (Pasu) and takes 
him undoubtedly to the supreme state.” 


cdllsdl- 3T& 

3^ir wnfd— 




Then the author concludes the Siksagurusthala after 
saying that such a Guru is rare to get in reply to an anti¬ 
cipated question as to whether such a Guru is available— 


•M-HKflhPuM : efR II ? o | | 

Who can get such a Guru as capable of rubbing aside 
the disease in the form of transmigration by administering 
the most salutary (effective) medicine in the form of the 
special knowledge of the supreme non-duality? (20) 


cdKsdl— 


’ T: I R o 11 


It means that nobody can get such Guru without the 
compassion (grace) of Siva. (20) 

Siksagurusthala ends 

Notes: The Guru who has merged into Siva is of the nature 
Sat, Cit and Ananda, i.e., unlimited existence, unlimited inte¬ 
lligence and unlimited bliss, is rare and the disciple who can 
grasp and realise the teaching involving the knowledge of what is 
eternal and what is not eternal, is equally rare. It is by the grace 
of Siva that a deserving disciple gets a deserving Guru. Such 
a Guru administers the medicine in the form of the special 
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knowledge of oneness of the Self with Siva to the disciple and 
makes him realise his “saccidanandasvarupa”. Such a Guru is 
described as “Brahmavidam varisthah”- fpRtraPW 

I (Mund. U. 3.1.4) -“He who sports with his Self and 
who enjoys the communion with the Self as Siva, is the foremost 
among the knowers of Brahman”. He who chooses the “sreyas” 
(good) leaving aside the “preyas” (pleasant) is the wise one; he is 
the deserving disciple: ft sfRtsfa ipTOf TRf | 

(Katha U., 2.2)-“The wise man prefers the good to the pleasant, 
but the fool chooses the pleasant through avarice and 
attachment”. Such a Guru and such a disciple are both rare; 
both are astonishing: snspif w vWTSPtf ffiTT I 

(Katha U., 2.7)-“Wonderful is its teacher and (equally) clever 
the pupil. Wonderful indeed is he who comprehends it when 
taught by an able preceptor.” 



Jnanagurusthala—(47) 

Then according to the statement of the latter part of 
the Vatulagama, viz., “Sivarupanusandhayi, etc.,” which 
means-“He who gives the knowledge which leads the 
aspirant of liberation to attain oneness with Siva’s form, is 
said to be Jnanaguru”, the author propounds the Jnana¬ 
gurusthala— 



: TTT^T 11^ II 


This Siksaguru who is the teacher of what are to be 
taught, who removes all doubts and who gives right 
knowledge, is actually regarded as the Jnanaguru. (21) 
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cdiM I— 


Wm: 


fTT Wf- 




f: I R ^ II 


This Siksaguru is regarded as Jnanaguru when he 
gives instructions about what are to be taught, i.e., the 
secret teachings, dissipates the doubts of the disciple and 
gives the right knowledge, i.e., grants the knowledge of 
Siva (as one’s Self) after having actually realised Siva as his 
Self. (21) 

Notes: “fTTWnjpPtTpT...” (Va.A.). “Upadesta” (Nom. Sing, 
of Upadestrsabda) is the “teacher”, who, teaches. Upadesa 
(“Upadesya” - another reading) is the “advice”-34f^[% 3^7T:, 
that which is instructed. “Upadesya” means the same thing. 
“Upadesanam” (Gen. pi.) means the “secret Vedantic teachings”. 
“Samyaj-Jnana” means “right knowledge”, the knowledge of the 
Self as Siva. The DIksaguru becomes the Siksaguru by virtue of 
his special function of giving practical guidance to the disciple. 
The same Siksaguru turns into Jnanaguru by imparting the 
knowledge of the Self as Siva. As a Jnanaguru he renders three 
functions, viz., (i) of revealing the secret Vedantic truths, (ii) of 
removing doubts and (iii) of giving right knowledge. The secret 
Vedantic doctrines are like: Wfad Dfttf ^FT: IPT: WT: 

I Mfadi dMPui 3 11 rtTOf 

I i)r4lt4il<rvil=bK*idl *to|faT 11 

'T cR ^ 7T FF: I *T f^I 1 . 

i i(KenaU.l.l- 

3, 5)—“(The pupil asks): At whose impulse does the mind, sent 
forth, rushes to its end? At whose command does the first breath 
move forward? At whose wish they (people) utter this speech? 
Which God directs the eye and the ear? (The teacher replies): 
It is the ear of the ear, the mind of the mind, the speech of 
speech, the breath of breath and the eye of the eye. When freed 
(from the senses), the wise on departing from this world become 
immortal. The eye does not go there, nor speech, nor mind. We 
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do not know. We do not understand how can any one teach 

it That which is not expressed by speech and by which speech 

is expressed, that alone you should know as Brahman not that 
which people here adore.” The doubts of the disciples are like: 

ith PolRfecHI dmwYd ^>1 

<=Klu||i|b| oK^dld: 11 (Katha U.,1.20); W gnT: FT ^TRTI Yranr 

4^ R I 3#[fe?TT: Rdfa! ^ | (Sve.U., 

1.1)—“When man dies there is this doubt: some say ‘he exists’; 
some say ‘he does not exist’; this I should know being taught by 
you; this is the third of my boons”; “What is the cause (of this 
world)? Is it Brahman? Whence are we born? By which do we 
live? Where are we placed? By which are we supported? How 
are we going on in the world of joy and sorrow? O knowers of 
Brahman, tell us about this arrangement”. The right knowledge 
is the knowledge of Advaita as 3T? agiiRn (Br.U., 1.4.10); ddwin, 
(Chand. U., 6.8.7); % didiRd felFT (Katha, 4.11). 

c'Mlts'MI-TJ =01^1 rlr^i — 

If it is contended as to what is that knowledge of Siva 
and as to how can one realise it, the answer is given here— 

(dicjchli RkMHIJ 

7TT$llrcb<lfcl TT WF II?? I I 

He who perceives through meditative device the ether 
in the form of consciousness, which is free from all 
perversions and which has all worldly diversity eradicated, 
is called the Jnanaguru. (22) 

oilKflill- “T |frl ^T- 

MdlR<4tflR<l<^dRl%r^ R=bl«Rd Rm^TIh (jd-cdl 

R^d ffrl Rldl4d^lK4l c Kl'ldl^d^ c H: < m : hrY^lcbllRl, 71 
HFnTTftr^f: I R ^ 11 
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The ether of consciousness, i.e., the sky in the form of 
consciousness, is free from all perversions and has all 
wordly diversity removed by virtue of the apprehension of 
void in the form of “I did not comprehend anything.” He 
who perceives that through the meditative device, i.e., the 
means of self-experience as told in the “Sivadvaitasastra,” 
wherein it is said that the spiritual knower is known 
through the search of the knower of clearly manifest 
colours like blue, etc., and of the experiences like joy, etc., 
is the Jnanaguru. (22) 


Notes: Cidambara is Parasivabrahman. Brahman is defined 
in terms of Cidambara: 3 

rRJfh 7 T (Chand. U., 8.14.1)— “The Ether which sustains the 

names and forms and in which they (the names and forms) are 
inward, is the Brahman; it is the immortal one; it is the Atman.” 
“Akaso vai, etc.,” is for meditation as the nature of Brahman. 
Akasa is the Atman which is well known in the Sruti. It is the 
sustainer of names and forms, the seeds of the diversity of the 
world, like water as that of foam, etc. Those names and forms 
are inside Brahman and yet Brahman is not touched by them and 
it is different from names and forms. Brahman is Akasa because 


it is without the body and because it is extremely subtle. The 
same is told in the Maitreyl Brahmana. Due to the fact that 
everywhere there is in conformity with consciousness, Brahman 
is consisting of consciousness. This is how Brahman is called 
Cidambara. How can that be known? The Atman is, indeed, the 
individual consciousness of all beings, which is well known as 
self-evident; it is without the body and all-pervasive; it should be 
realised as the Brahman. (Vide Sankarabhasya on Chand. U., 
8.14.1). ^l=hMPciy<WliRlt TTfttT RTfRxT W- 


I (Mai. U., 3.19-21)—“I am free from place and time; 
I experience the bliss of the ‘digambara’ (naked mendicant); 
there is nothing, nothing at all; I am free from all negations; I am 
of the form of undivided ether; I am of unbroken form; although 
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I am associated with the world, I am free from the world; I am of 
the nature of all lustre, I am only the light of intelligence; I am 
free from the three times (past, present and future); I am free 
from all desires.” Such is the nature of the realisation through 
one’s experience. Nirastavisvasambheda — “In deep sleep 
(susupti), I did not comprehend anything” — such is the aware¬ 
ness. Just as nothing was experienced in deep sleep and just as 
there was that indescribable bliss alone, so in the waking state 
also all the diversity of the world should be rendered void and 
the colours like blue, etc., and the experiences like joy, sorrow, 
etc., should be grasped. Who is the cogniser (Pramatr) in this 
regard? Through a search for that Pramatr, one should find out 
as to who is the spiritual cogniser. Having realised that this is the 
search that is depicted in the Sivadvaitasastra, he who realises 
the Atman through experience, is the Jnanaguru. 


c4Ks4l- m fW — 

Then the author describes the knowledge of Siva in 
two stanzas— 


McbKclH I R 3 11 


ufuiMd: i 

rWt fftr sTtSRfcfr : II?* II 

This moon is endowed with black spot and is tor¬ 
mented by waning and waxing. But the moon in the form 
of knowledge is free from the black spot and is free from all 
deformities. (23) The lamp made up of jewels removes the 
darkness of the near about places while the lamp of 
knowledge which is free from all checks, eradicates the 
darkness which is all-encompassing. (24) 

c belf; c lli s l facbiuferi) ^fH^RFTT: 


RsirT: 3H Pd^dlNlsf: I R 3 11 HhPlWd) fcdPlWdl 

7#1 rFft P|c|K4dW: IR* II 

This moon is tormented by waning and waxing, i.e., 
undergoes the states of crescentness and fullness, and is 
endowed with a black spot. But the moon in the form of 
knowledge, i.e., moon in the form of consciousness, which 
is not subject any changes, is free from all defects. (23) The 
lamp made up of jewels removes the darkness in the nearby 
area. But the lamp of knowledge, i.e, the lamp of con¬ 
sciousness, which is unchecked or free from restraint, 
removes the darkness which is everywhere. (24) 

Notes: Jnanacandra (ciccandra) is contrasted from the 
moon in the sky. Sivajnana has been metaphorically represented 
as the moon which is known for cool and heat-killing rays of 
light. Sivajnana brings solace to the enlightened persons who 
become free from all mundane suffering and get the bliss of self- 
realisation. The moon in the sky undergoes waxing and waning 
during the bright half and the dark half (Suklapaksa and 
Krsnapaksa) of the month respectively. But the moon in the 
form of Sivajnana is always complete, full. Further the moon in 
the sky is having a black spot on it. But the moon in the form of 
Sivajnana is always pure and spotless. Its matchless purity is 
imparted to everything that comes under its purview. It is when 
the Self merges into Siva that it shares the purity on the plane of 
equality. It is like purity which emerged from the great treasure 
of purity going back and merging into it. It is purity flowing into 
purity (Samarasya). This is the true nature of Sivajnana. It 
elevates and ennobles every Soul that comes near it and makes it 
a part and parcel of it. He who gives such a Sivajnana, is the 
Jnanaguru. Again Sivajnana has been metaphorically represented 
as the bright lamp. This is contrasted from the ordinary lamp. 
The ordinary lamp can drive away the darknes which is in the 
nearby places. But the bright lamp in the form of Sivajnana drives 
away all-encompassing darkness of ignorance. The ordinary 
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lamp has its light checked by impediments like the wall, etc. But 
the light of the lamp of Sivajnana is not checked by anything. 
Once this lamp is lit inside by the guidance of the Guru and the 
perseverence of the aspirant, the darkness of ignorance has no 
space to stay. That lamp of Sivajnana is the realisation of the 
Self as Siva. He who gives such a knowledge is the Jnanaguru. 


STTW— m 



Then the author praises the Sri Guru who is engaged 
in imparting the knowledge of Siva, in two stanzas— 



^MMl4: 


fm: I Rm I 



The Jnanaguru who is engaged in imparting the 
special knowledge which fulfils all the aspirations, is Siva 
himself who extends his grace on all.(25) The moon in the 
form of his side glances causes the ocean of knowledge to 
rise and removes the darkness in the form of trans¬ 
migration. Such a Guru has reached the other shore of 
knowledge. (26) 


cdKsdl- 


S^frlRH II WPTFft 
TT^?: 




PFT:, TfTSTTf^T 
Tftfwfr: WK- 
73 1 R ^ 11 


The same Jnanaguru who is interested in imparting 
the special knowledge which fulfils all the purposes such 
as enjoyment, liberation, etc., is the veritable Siva who 
extends his favour on all the aspirants of liberation. (25) Sri 
Guru, the moon in the form of whose sideglances causes 
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the rising of the ocean of knowledge, removes the darkness 
in the form of the cycle of birth and death. (26) 

Notes: The Jnanacarya (Jnanaguru) is Siva himself. He is 
held in great esteem as he has realised the unity of his Self with 
Siva and has stationed firmly in Sivajnana. He extends his 
gracious favour on the aspirants of liberation in whom he has 
divined the Saktipata (the descent of Bhakti which is nothing 
but Siva’s Anugrahasakti to uplift the favoured few). The gui¬ 
dance given by him is so special as to fulfil all the aspirations of 
the devotees. Candra J.A. has depicted this special feature of 
the Guru: ntstril ^ fsRI Jri’TT WRTpf 

I (kri. pa., 2.5)— “Sri Guru is the main cause for 
liberation and for obtaining DIksa; none of the means of 
progress is efficient enough to give its fruit without (the grace 
of) the Guru”. The ocean rises with its tides on the full moon 
day. This is a poetic convention which is used as an analogy 
for bringing out an idea of enhancing delight or progress. Just as 
the ocean rises on the rising of moon, the ocean in the form 
of the knowledge of Siva rises, when the moon in the form of 
Sri Guru’s grace sheds its rays. Suks A has said: nnt 

f?l JjwRdW&k riwftl II 
RhiRmi 1 ^ ^ detail 1 wipggg: $ct?r 1 

11 3rd! 

gif^T MiKjlWra 11 (Suks. A., kri. pa., 5.23-26) — “Just as the 
darkness gets destroyed at sun-rise, so does the network of sins 
get eradicated by the sight of the Gum. Who can be equal to him 
by whom the blaze of the sylvan fire in the form of trans¬ 
migration is put out by the shower of ambrosia in the form of his 
favour. Hence, the aspirant of liberation should serve the Guru 
with deep devotion. He is always worthy of respect without doubt. 
Just as a blind man would aspire to see the miltiplicity of objects, 
so does a dull man aspire to attain liberation without a Guru.” 

chrism— 3J?T ri 4 Midrib'Alfaro JlfrT- 

Wtfri— 

Then describing the same Guru as the sun, the author 
propounds his superiority over the latter— 
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I RV9 II 


This sun is eulogised as the destroyer of darkness 
outside. The sun in the form of the Guru, who is all- 
pervasive, has the capacity to eradicate the darkness 
outside and inside. (27) 


cdKsdl— WWK 

f^J: f^5|TWt ^R'l c b'HlVb<) 3MMF 
?frT f^PTWTWb ^ ftFT 


f: I RV9 11 


PF'W'O, 'TFT 
^ f*RrftfrT 


This sun is the destroyer of outer darkness, i.e., the 
remover of the darkness outside. The sun in the form of 
the Guru, i.e., the sun in the form of the Jnanaguru, whose 
intelligence or consciousness is efficient in removing the 
outer and inner darkness; “this is not Siva” is the ignorance 
pertaining to the outside objects; “I am not Siva” is the 
inner ignorance; he is praised as the remover of both. (27) 

Notes : Here the author is drawing distinction between the 
sun (Upamana) and the sun in the form of the Jnanaguru 
(Upameya). The sun transforms into Jnanaguru for achieving 
the purpose of removing not only the external darkness, which 
the former is known to remove, but also the internal darkness. 
The darkness is ignorance. This is a case of Parinamalaiikara— 
mR u iih: I (Kuval. A., 21) — “When the Visayin 

(aropyamana=Upamana) transforms itself into the Visaya 
(aropavisaya=Upameya) for serving a purpose, it is called 
Parinamalaiikara”. The external ignorance and internal igno¬ 
rance are removed by the sun in the form of the Jnanaguru. The 
objective ignorance is in the form of “this is not Siva” with 
reference to the external world of beings and matter (cara and 
acara). The subjective ignorance is in the form of “I am not Siva” 
with reference the Self, the internal spirit of the being. “This is 
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not Siva” and “I am not Siva” — both these conceptions are 
forms of ignorance, because the world of beings and matter is 
the manifestation of Siva through the operation of His Sakti. 
(Vide notes under S.S., 5.38-39). The superority of the Jnana¬ 
guru (Upameya) over the sun (Upamana) is suggested here. 
What is suggested amounts to Vyatirekalankra, which is charming 
here: °A|RkG: (arrRm) *U 3 or i (K.P.10.462). 



Then having indicated the knowledge of Siva which 
reveals Siva, the author concludes the Jnanagurusthala in 
two stanzas— 


f^RT 



That in which the notion of Siva is clearly revealed 
merely by a little of the gracious glance (of the Guru) 
without the performance of meditation, etc., is the Veda 
(knowledge) pertaining to Siva. (28) That Guru, by whom 
the extremely pure knowledge revealing Siva being given 
the disciple would be liberated even while alive, is the 
veritable ocean of knowledge. (29) 


cdKsdl— wiH^Kun^^Lj Rrt #JCT: fFTFTT^T#!- 
Fl^l fwm *1%^ ^ ?TP*F1 ^fvT FcT: 

I 11 ^T WRftlWFfEfaTWT^ 

Pl 4 v) ^rl fTT^TT ^T Pdd- 

7TH7TFK III 
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Mo^<45#|g 


Even without the performance of meditation, concen¬ 
tration, etc., merely by the sight of Sri Guru’s gracious side 
glance there would be clear conception of Siva. That Veda 
(knowledge) is pertaining to Siva. (28) When the know¬ 
ledge of Siva, which reveals the awareness of Siva, i.e., 
which is capable of making the notion of one’s Self as Siva 
known and which is pure, is given by the Sri Guru, the 
disciple is liberated even while he is alive. Such a Guru is 
the great ocean of the knowledge of Siva. (29) 

Jnanagurusthala Ends 


Notes : “HUHdKHHI ^ (Suks. A. kri. pa., 

5.13)— “He who aspires for my favour (Siva’s ‘anugraha’), should 
take refuge under the Guru only”, crnt ntstWJzflA’ 

(Suks.A. kri. pa., 5.21) — “One should surrender to the great 
Guru and then attain liberation”; "MW *T: I ^ 

fhfPT I’’ (Candra J.A., kri., pa., 2.96)— “He 

who is worthy of (Guru’s) favour is alone destined to attain 
liberation; there is no other source of liberation leaving the 
compassion of the Guru”— thus the Saivagamas persistently 
portray the greatness of the Guru and insist on total surrender to 
him in order to attain liberation. With the knowledge of Siva 
imparted with affection by the Guru, the disciple becomes 
liberated even while he is alive. The knowledge of Siva is the 
real realisation that one’s Self is Siva. The Upanisads speak of 
this knowledge in terms of “Tat tvam asi” (Chand. U., 6.8.7), 
“Aham brahmasmi” (Br. U., 1.4.10), etc. Katha U. says— 
riTrTTI ^ ftW 'T ftfa’ ’ (2.21— “This Atman cannot be 

attained by the study of the Vedas, nor by intellect, nor even by 
much learning”); 

(2.8—“Unless it is taught by another, there is no way to it; subtler 
than the subtlest, it is unarguable”); and — “^fT hRkim^i 
h'I'Kii-^ci if^s” (2.9 — “O dearest one, this knowledge is not 
attained by argumentation; it becomes easy of comprehension 
when taught by another”). This “another” is none other than the 
accomplished Guru. It is through his grace and guidance the real 
realisation dawns. 
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cqus'Ml— 3T?T 

c|<u|<cvi)u|— "•ycpcrl BIG I ^ 51 - 

m: ^kIhkhRsk+hj i i 

I^-PhRi IfR i gfcT: 11” ^TR- 

Rglsb'MI BT BBT h^sRl, vlfrprilcrlf*-lRt BGfB: 


Kriyalingasthala—(48) 

Then, there is the AtharavanI Sruti as “Istamurjam 
tapasanuyacchati” meaning “One follows up through 
penance what is dear and what constitutes power”. The 
teaching of Vatulagama by way of its explanation proceeds 
thus: “sakalam drkkalagrahyam, etc.”; it means—“The 
great Sthala of the Istalinga which is endowed with kalas 
(parts) and which can be grasped through the spark of 
the eye, makes one attain what is desirable and removes 
what is not desirable; it always gives what is dear and what 
constitutes power; that is why the AtharvanI Sruti called it 
as the Istalinga”. In accordance with this statement, that in 
which the action taught by the Jnanaguru gets merged, is 
said to be Kriyalingasthala. This is propounded in seven 
stanzas— 



That Linga in which the action (deeds of worship) 
is merged through the spiritual knowledge imparted by 
the Guru, is called the Kriyalinga by all the experts in 
Sivagamas. (30) 
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cU\isH\ —jd: 
4 lf?H?lf^ch< | j| dRpMil 


ll^o || 


The Guru is the Jnanaguru here. That Linga which 
is the substratum in which the action is merged through 
the special knowledge given by that Guru is called as the 
Kriyalinga by the experts who are well-versed in the Agamas 
(Saivagamas), i.e., the scholars who are deeply conversant 
with the Saiva doctrine, who are the Virasaiva acaryas 
(teachers). (30) 

Notes : This kriyalinga is otherwise known as Istalinga. 
This is clear from the Vatulatantra statement quoted in the 
preamble to this stanza. Hence Kriyalingasthala is Istalinga- 
Sthala. Why the Istalinga is called Kriyalinga? The answer is 
given here. It is called Kriyalinga because it is the Linga to which 
the deeds of worship are dedicated. The conceptions of the 
Istalinga as the replica of the inner Lingas, Pranalinga and 
Bhavalinga and as the symbol of one’s own intellect (conscious¬ 
ness) due to the fact that the “citkala” of the disciple is infused 
into it, constitute the special knowledge imparted by the Jnana¬ 
guru (Vide S.S., 6.15 and notes thereon). cTWT...” (Atha. 

Sru.); (Va.A). TWTT 

sjSRHfe'M tH«UirHg4R3K*HJ I (Candra J.A., Kri. pa., 3.25) — “The 
Istalinga is that which has parts and which can be grasped through 
the lustre of the eye; it fulfils what is desired and removes what is 
not” — this is the conception of the Istalinga to which all the 
deeds of worship are dedicated. Hence, that is the Kriyalinga. 

cmrsm— TJ f% ac'p^MiHNHis— 

If it is asked as to what is its nature, the answer is given 


II 
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The Linga which of the nature of supreme bliss and 
intelligence and which is the veritable Parabrahman itself, 
has assumed the existent form for the fulfilment of all the 
endeavours. (31) 


oilKsill- 







WRT^:II^ II 


That it is of the nature of eternal bliss means that it is 
of the nature of intelligence which is inward. It is the Linga 
which is the Parabrahman itself assuming the form of 
‘existence’ for the accomplishment of the entire world; it 
means, for the fulfilment of all the good deeds. It is the 
Istalinga. (31) 

Notes : WlN <hsjHciih 51 — Parabrahman itself 
which has assumed the form of “existence”, is the Linga. 

says Candra J.A. (kri. pa., 3.8). W; 

Brahman is called Brahman because it is “big”; there is nothing 
greater than the all-pervasive Brahman. “UWt h did id” — says 
Katha U. (2.20) — “Brahman is greater than the greatest”. 
Brahman is the Linga as the cause of creation, protection and 
annihilation of this world. (Vide notes on S.S., 6.37). This all- 
pervasive Linga is beyond reach. A Parasiva symbol is required 
for the devotees to worship. The Istalinga is that Parasiva symbol 
which has assumed the form of “existence” (sadrupa). This 
“sadrupata” of the Linga (Brahman) has been portrayed in the 
Katha. U.: ^ rtTOT wj wit P I cfrei 

h-shKRi 11 (6.12.-13)— “That Brahman (Atman) can never be 
reached by speech, nor by eyes, not even by mind. How can it be 
realised otherwise from those who say that it exists? Of the two 
the existent alone is to be realised as the reality. To him alone is 
revealed the truth, who realises the being (that which is grasped 
as existing).” The Brahman (Linga) being beyond all senses and 
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mind, can be comprehended only through the guidance of the 
Guru who has realised it as existing (asti iti) within. One has to 
begin first by putting faith in the words of the Guru that there is 
such a thing as the Linga and then follow his instructions. Any 
amount of argumentation or ratiocination cannot grasp that 
transcendental Linga. It is through the instruction of the Guru 
that all doubts about the Linga as existing are removed. As said 
before the first thing that is needed for the realisation of the 
Linga is faith. Being instructed by the Guru, this faith gradually 
leads to the intuitional realisation of its existence and eventually 
through the proper meditation on the inner Linga, there comes 
the revelation of its absolute nature. That is the state of Mukti. 
Thus the Kriyalinga is the pervasive symbol of the all-pervasive 
Linga. - see next stanza. 


c-UKsdl— 31*1 ^TT Mg; 



Then the author says as to how the fulfilment of all the 
deeds is possible— 


iHf|T)c| TIT MtfMfcffa ^ tewi 


tTWtT 



: 1 13? 11 


The Brahman, which is the Supreme Lustre, is itself 
the Linga. Hence, all deeds will bear fruit only through its 
worship.(32) 


c-UKsdl- 


A MM iiMd 





The Parabrahman alone which is of the nature of the 
Supreme Lustre, is the Kriyalinga. Hence, it is through the 
worship of that only that all deeds yield their fruits; it 
means that the good deeds give rise to their rewards. (32) 

Notes : Through the worship of the Kriyalinga, all the good 
deeds bear their fruits. This is the answer to the question as to 
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how all the deeds have their ends fulfilled (sarvarthasiddhi). 
Along with “how”, “why” is also answered. Why the Kriyalinga 
is so effective? The answer is that the Kriyalinga is the Para¬ 
brahman itself. It is the “Paramjyotisvarupa”, it is “sadrupa”. 
Hence, it should be worshipped for all achievements. Candra 
J.A. portrays its greatness and the fruits of its worship: 3TTWT 
fa^fh^rrf: tpt T rff3^>T i M’jjirct ppprifa^gMt 11 

Pct fa^ Mrtemrj f fad ’Ftfa qRRqj i M fa^tr 

M fat *fwfi Twig fafenicHH: 11 (kri. pa., 

3.51-53) — “The sky is said to be the Linga; its base is the earth. 
It is the shelter of all beings; it is the Linga because it absorbs 
(everything in it in the end). He who always worships the Linga, 
the lord of the three worlds, would soon attain the entire 
kingdom of liberation. All the worlds consist of the Linga and 
everything is stationed in the Linga. Hence, the Linga should be 
duly worshipped if one aspires for self-realisation.” Fulfilment 
of all fruits of deeds is through the worship of the Linga; the 
highest fulfilment is liberation through self-realisation. 

c-MKsdl— d'WlRrh^d — 


Then it is said that hence, the Linga is the best- 


14 Pi c*l^l fMlT: 


1133 11 


All the Yogins remain dedicated to the worship of the 
Linga alone, having given up all actions. Hence, the Linga 
has the highest distinction. (33) 


<*JKsdl— M MM: 


FfwMM: ^lM: fMh: 
1: MM, d^lRM 


1:1133 II 


All the Yogins, Sanaka, etc., give up all the actions 
such as the practice of Yoga, etc., and dedicate themselves 
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to the worship of the Istalinga. Hence, the Linga, i.e., the 
Kriyalinga, stands distinguished. (33) 

Notes : The greatness of the Istalinga has been substantiated 
by the dedication of the sages like Sanaka, Sananda, etc., to the 
worship of the Istalinga. The sages Sanaka, Sananda, etc., attained 
their highest aim of life, i.e., Moksa, through the worship of the 
Linga, i.e., Kriyalinga (Istalinga). This instance strikes another 
note that the action in the form of “Istalingapuja” becomes fruitful 
only to some persons who are among the chosen few and who 
have the stock of merit earned in previous lives to their credit. 
All other actions lead to their limited and often insignificant 
results; they do not lead to the summurn bonum of life, while the 
worship of and dedication to the Istalinga is the only sacred action 
that leads to Moksa, the highest end of life. 


cdKsdl— 43 
— 


i: r4>Fw*rc 


If it is asked as to what was the cause for the sages, 
Sanaka, etc., to give up the actions of the nature of 
sacrifice, etc., the answer is given here— 



All the actions such as the sacrifice, etc., amount to 
only a few aspects of the worship of the Linga. That Linga 
which is worshipped by the accomplished sages with this 
conviction, is called the Kriyalinga. (34) 


cdKsdl— fsh^TT: 3Rlf 

II3X 11 


All the religious actions such as sacrifice, etc., are 
equal only to a little part of the worship of the Linga— 
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having understood as aforesaid, the accomplished sages 
such as Sanaka, etc., worship the Linga. Hence, that 
Linga is called the Kriyalinga as it is meant for all acts of 
worship. (34) 

Notes : It is said here that the deeds of worship such as the 
sacrifice, etc., are equal to a little part of the Lingapuja. In fact 
the fruits accruing through the sacrifice, etc., are transitory. The 
highest reward that the sacrifice might bring is heaven and the 
heavenly joys last as long as the fund of merit lasts. When the 
fund of merit is exhausted, man should come back to earth to 
earn a fresh fund of merit. Thus heaven, too, is not a permanent 
solution to human life; it is only temporary halting place. 
Naciketas voices this by asking TAm wj rhn ? (Katha U., 
1.28)— “Who can exult in living very long?” Mund. U. makes 
the point clearer: W #4 3^51 *fWTT ^ cjrf 1 

ip 4 11 cHhhi: 4kt: 

I hHhhi W%tT: 11 3#raMt^tT 

gchlHT <fHTT?rf W: I ^ TFTTcf 

^>idl=higqcF% 11 j-mhihi ipjsr: i ^ 4 

^ 11 (1.2.7-10) “Transitory, lacking 

in firmness, are the rewards of the sacrifices, in which the action 
depending on the eighteen (agents : 16 Rtviks + 1 Yajamana + 
1 his wife), is of lower order. The dull persons take delight in it 
thinking that it is good (Sreyas) and again get subjected to old 
age and death. Remaining in the state of nescience, thinking 
themselves as the wise and learned and undergoing the pressure 
of suffering, those dull persons go on like the blind guided by the 
blind. Deeply immersed in nescience the foolish persons deem 
themselves as the blessed. Since those persons engaged in action 
do not know the truth and are oppressed by grief on that count, 
will be degraded to worlds of lesser rewards (than those of 
heaven). Thinking that the sacrifices and service activities (Ista 
and Purta) as great, the dull persons do not know about the 
higher good. Having enjoyed the joys of the heaven, the state of 
merit, they enter again this or another world lower than this”. 
The actions pertaining to sacrifice are merely those that are 
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without knowledge. Hence they are actions of the lower order. 
Hence, knowing this the sages Sanaka, etc., resorted to the Linga- 
puja after having relinquished other actions such as sacrifices. 

cdKsdl-HlRcdc-m^— 

Then it is said that on that score there should be no 
other action for one who is adept in the worship of the 
Linga— 


TT faig: ^4*4^1 l^m I 


What is the use of sacrifices such as Agnihotra, etc.? 
What is the use of the rigorously practised penances? 
He who is deeply interested in the worship of the Linga, 
is accomplished in all the actions. (35) 

cdKsdl- ■HdTH-y, Rhg: RlfeHlpMsf: I 

i?m i 

It means that he is the accomplished one, i.e., one who 
has attained fulfilment in all actions, i.e., in respect of all 
actions. The rest is clear. (35) 

Notes : When everything can be accomplished through the 
Lingapuja, there is absolutely no necessity of the sacrifices like 
Agnihotra, etc., and the penances which are full of hardships. 

cdKsdl- 3TN fr^cT 13 4l 5 ^ IH R ^ d Wlfa- 

eRRltcgTr^T sbl<mRrl^- 

•dHlldld— 


Then the author concludes the Kriyalingasthala after 
having told that Brahman, etc., also have become accom¬ 
plished in their actions such as the creation of the world, 
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etc., and prosper in their respective positions by virtue of 
the merit of the worship of Linga— 

frn^T: 'WWiI^^lPrTdJW^IlfdchlRui: 11^^ I I 

All the gods, Brahman, Visnu, etc., having resorted 
to the Linga, have become accomplished and have been 
enjoying their respective positions as authorities of admini¬ 
stration of the world. (36) 

cdKsdl— fW: I d J lhdlfa=blR u l: 

uilRPsbdlRlcblRui I fm vmj 13 S, II 


“Siddhah” (accomplished persons) means “well known 
persons”. “The authorities of the administration of the 
world” means” the authorities in charge of the creation of 
the world, etc. The rest is clear. (36) 

Kriyalingasthala ends 

Notes: See also S.S., 6.46-47; 6.56-57; Candra J.A., kri. pa., 
1.26-46. All the gods, the guardians of quarters, Kala (Yama), 
Adityas, Vasus, etc., are in their respective positions doing their 
fuctions under the ordinances of the Linga (Parasivabrahman). 
All these statements about the gods, sages, etc., are a part of 
what can be called as “Arthavada”, intended for establishing the 
greatness of the Lingapuja. The aim of the VIrasaiva is not so 
much in the direction of attaining certain positions and power 
as in the direction of self-realisation and Mukti. Bhukti in 
VIrasaivism is only a subsidiary reward, while the highest reward 
sought after is merging with Siva. Kriyalinga-worship is the first 
phase which is necessary for further accomplishments. 


I—C#S) 


cdKsdl— m — 

'tpRb't 


wpi 


l” ?frT 
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“RRbvT *IRW TO^Il” ?fd 

cMHI^l}u| ^ flfv^T TIRtsfq ^ dR T^5fd, rl^RvP 
MluiRrl^rnRl 'OMld^ARr RlWlfrT— 


Bhavalirigasthala—(49) 

Then, according to the statement of the Sve. U., viz., 
“Bhavagrahyam, etc.,” which means: “They who know 
Lord Siva who is to be grasped through one’s pure inner 
sense, who is called ‘Anlda’ (Asarlra=bodiless one), who 
is the cause of creation (bhavakara) and annihilation 
(abhavakara) and who creates the world through his Kala 
(Mayasakti), give up their body (i.e., attain Brahman- 
hood)” and according to the statement of the Va. A., viz., 
“Niskalam bhavalingam, etc.,” which means: “That which 
is without parts is the Bhavalinga, which is higher than the 
highest and which is grasped through one’s pure inner 
sense—”, the author expounds the Bhavalirigasthala by 
saying that the ‘pure feeling’ (bhava) gets absorbed into the 
Linga in the same way as the ‘action’ (Kriya) and that it is 
the Pranalinga which is the cause for absorption of the pure 
feelings— 


‘STSfT t'I'M MIRI rT2TT I 



That Linga into which the pure feeling is also merged 
just as the action gets merged, is designated clearly by the 
teachers as the Bhavalinga. (37) 


cdltsdl- ^RT 





rq*f:M3V9|| 


Just as the substratum of the merging of the action 
(Kriya) is called the Kriyalinga, so is the substratum of the 
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merging of the pure feeling (bhava) called Bhavalinga. 
Thus the teachers have clearly said that it is the Pranalinga 
which is the cause for absorption of pure feeling. (37) 

Notes : “qFtWRteRgq...” (Sve. U., 5.14); 

(Va.A.). Istalinga, Pranalinga and Bhavalinga are the three 
forms of the Mahalinga (Siva): fall wf wi 

rj faM muiRrl^=hH,l I gnhtfhsfaf *4lM<=i fafai wij KCandra 
J.A., kri. pa., 3.23). The Istalinga is called Kriyalinga because all 
the deeds of external worship are dedicated to it. This is clear 
from the Kriyalingasthala. Now the author takes up what is 
called Bhavalirigasthala, which happenes to be the fifth Linga- 
sthala coming in connection with the Bhaktasthala. In the order 
of Lingas enumerated above, the Pranalinga comes next after 
the Istalinga. The description of the different aspects of the 
Sthala reveals that what is called Bhavalinga here is actually the 
Pranalinga and the Jnanalinga mentioned in the next Sthala 
called Jnanalinga-Sthala is actually Bhavalinga. The devotee 
who rises to the stage of the Pranalingisthala wherein he 
worships the internal Pranalinga in the form of the Jyotirlinga 
through objects consisting of abstract pure feelings (Bhavas), he 
is called Bhavalingin (see stanza 41 subsequently) because he 
worships the Linga with flowers in the form of pure feelings 
(bhavas). In view of this “Bhavavastupuja” the Pranalinga 
which is so worshipped with Bhavas, is also called Bhavalinga. 
Hence there should be no confusion about the Pranalinga being 
called the Bhavalinga. See (Sve. U.,. 5.14). 

(Va. A.; also Candra J.A. kri. pa., 3.24). 
“Bhava” is here “pure feeling” which is nothing but Bhakti. The 
same Linga which is called Istalinga outside is the Pranalinga 
and the Bhavalinga inside, called here as Bhavalinga and 
Jnanalinga respectively. The Istalinga as the receptacle of all 
deeds of external worship, is the Kriyalinga. Its replica inside, 
the Pranalinga, as the receptacle of pure feelings, is the 
Bhavalinga, in view of the fact that the devotee worships it 
through pure feelings. (Vide Suks. A., kri. pa., 6.24-25; also S.S., 
12.16-20). The definition “Pe*t>d FTFf 1 1 applies to the 

Bhavalinga which is called Jnanalinga in the next Sthala. What 
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applies to the Pranalinga, according to the Saivagamas, is in the 
definition: “Miuifirtft H-ilmgi ’ (Candra J.A., kri. Pa., 

3.24). It should be noted here that both the Pranalinga and the 
Bhavalinga are internal. Both can be described in terms of 
“niskalatva”. Sometimes the Pranalinga as conceived in the 
mind could be “sakala”; it is described as “manograhya”. 


cU\isH\ - f5f> 




What is the speciality of those two? Here the author 
brings out the special features of the Bhavalinga in two 
stanzas— 


*TT^T3[cTt ^rraniRTT: f?RT: I 
rTT^T 



: I 



11^ 11 


Siva, the Supreme God, is grasped through pure 
feelings. What is the use of that (Kriya) for him? He is 
regarded as eternally absolute (Nityapurna). (38) Siva, the 
Supreme, is of the nature of the realisation of the absolute 
Supreme Bliss. He is pleased through the worship of the 
devotees and dedication of their feelings. (39) 


cdltsdl— WF( Wl%Kt *1T^T 3^1% 

: c b< u I^T<MI WRTd ^fcT cH 

T I fir! — TT: WT^T f| 

Plr^q^l ffd T’JrT:, cTWd) c hK u lld v 
Hiwldisf: W$6\ \ W1%K: fTR- 

WfHl 

ym\ 'HddlRl hkfe'- M^I'W^hRi 'hR: 113 % 11 




869 


The Bhagavan, the Great Lord, who is endowed with 
the sixfold overlordship, is grasped or revealed through the 
“Bhava”, i.e., through the operation of the pure inner 
sense (mind). What is the use of that, i.e., the merging of 
the external deeds of worship (bahya-kriya) to him? The 
meaning is that there is no use of that at all. Hence, there is 
no use of deeds of worship. (38) The Great Lord who is of 
the nature of unbroken bliss and consciousness, becomes 
pleased through mental worship of the devotees. Since it 
becomes pleased, the Bhavalinga is most worthy. This is 
the implication. (39) 

Notes : “Bhava”, i.e., pure feeling or pure concepts with 
full faith in the greatness of Siva. As one conceives so one 
receives. To Prahlada everything was consisting of Hari and to 
his father, Hiranyakasipu, even Lord Visnu looked like Man- 
lion (Narasimha). Hence, “Bhava” is very important. When 
Lord Siva is grasped through pure feeling, the deeds of worship 
are only a formality, but not essential. Bhavalinga does not have 
anything to do with external deeds of worship as they do not 
reach it. Pure feelings of the devotee alone reach his Bhavalinga 
(Pranalinga) because his worship is inward, but not outward, his 
mind with all pure conceptions get dedicated to the inner lustre 
which is the Pranalinga. It is further stated that the Bhavalinga is 
“Nityapurna” to establish that no deed of external worship 
(Kriya) is relevant to it. It is “Nityapurna Siva”, eternally 
absolute, as the Sruti has said f'rfud : Tjoffirgrr, $ryiR” (Santi- 
matra of Isa. U). It is called Bhavalinga because it is pleased with 
the inner conceptual deeds of worhsip rendered by the devotees 
inspired by the mystic form of Bhakti (i.e., Anu-bhavabhakti). 
This should be the speciality of the Bhavalinga. 

cillGMI-— 

Hence it is said in words that the Bhavalinga alone is 
worthy— 


I l*o | | 
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The Bhavalinga is distinguished from the Linga 
which is made up of mud or stone because it is bereft of 
all defects and also because it belongs to the province of 
knowledge. (40) 



The Pranalinga which is the cause (substratum) for 
the merging of the pure feelings is superior to or distin¬ 
guished from the the Linga which is made up of mud, 
stone, etc. Why is it so? The answer is that it is free from all 
defects in the sense that it is bereft of all defects arising 
from chopping, cutting, etc., and that it belongs to the 
province of knowledge. (40) 


Notes : “Mrcchiladilinga” stands for the “Sthavaraliriga” 
installed in the temple. It is the Linga which is made out of mud, 
stone, etc. Before it is installed in a temple it is subjected to 
Jaladhivasa (immersion in water), Dhanyadhivasa (placing in 
the grains such as wheat, etc.) and Abhiseka (ablution) with 
Pancamrta, etc., to remove its defects on account of chiselling, 
chopping, etc., by the sculptor. Then it becomes fit for instal¬ 
ment in the temple. The Bhavalinga which is inside does not 
possess such defects at all. The second point of its speciality is 
that it belongs to the province of knowledge. It is of the nature of 
knowledge only. The “Mrcchiladilinga” should not be mistaken 
for Istalinga. As an inseparable part of the synthesis of three 
Lingas, Istalinga, Pranalinga and Bhavalinga, it is not distingui¬ 
shed here from the Bhavalinga (Pranalinga). When the Istalinga 
is conferred on the palm of the disciple’s hand by the Guru after 
establishing its subtle relation with the two inner Lingas, it is 
never treated as separate from that Linga-synthesis. 


c4Ks4l- m 



Then the author speaks of the Bhavalingin (the 
worshipper of the inner Linga with pure feelings)— 
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W4I 


He, who having set aside the external Lingas, cherishes 
the Linga in the form of knowledge (consciousness) in his 
mind and worships it with flowers in the form of pure 
feelings, is called the Bhavalingin. (41) 

<*msm— ^ft ^R$criiRPiWpo||gjRrl^-iPl ‘‘?p5Pt- 

s?o=bHei ^1 


ft ?fqi 


He who sets aside the external Lingas made up of 
mud, stone, etc., cherishes the Pranalinga which consists of 
intelligence and which is well known in the Atharvanasruti 
statement “Tatpranesvantarmanaso Lingamahuh” mean¬ 
ing that “it is said to be Linga inside, mental, in the vital 
airs”, and worships it through the flowers in the form of 
pure feelings, i.e., the eight flowers in the form of non¬ 
violence (ahimsa), etc., is called the Bhavalingin in the 
sense that he possesses the Pranalinga which is charished 
as of the nature of pure feelings. (41) 

Notes : “driTIuN^-wil...” (Atha. Sru.). — Vide 

Suks. A., kri. pa., 6.24-25: TOfsTTTONlyrH ^4 

11 3Tft^TT 4RAMAI: *|cf»JjRqT TO I 8FTT cPTF fTR TTO 
TNT TOfl I RftoRttj I — “One should worship 

the Isana (Siva) who is sacred and who is all-pervasive, and 
who enhances the power, with the mental materials of worship, 
(i) Non-violemce, (ii) conquering of senses, (iii) penance, 
(iv) forgiveness, (v) meditation, (vi) penance, (vii) knowledge 
and (viii) truthfulness - with these eight flowers in the form of 
pure conceptions one should worship the internal Linga.” The 
devotee who worships the Pranalinga with his pure conceptions 
(bhavas), is here called Bhavalingin. 
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5IMT— m ddPjRrl^cb ^ fwrnftm w#— 

Then the author says that the worshipper of the 
Pranalinga is himself the Sivayogin— 

ijcrantsaraT f%i% ctt 

<jl||cbl< ^TTRf^ : TT 4)J1 c(HJ I*? II 


He is adept in Yoga (i.e., the Yogin) as he worships 
the Linga, which is of the form of a lamp and which is 
extremely pure, in the pelvic region, the heart or the region 
between the eye-brows, with abstract objects. (42) 


cdKsdl- JJjrlKft 3T?P7T f 

Ml u lRrtft 'H|c|£< 4: ^tT c KrH|c|y i ^4: 
f1I*:? II 


3T2JTT far! 


?T fcT^ 


The extremely pure Linga, which is the Pranalinga, is 
of the form of a lamp in the pelvic region, i.e., in the lotus 
(of four petals) at the pelvic plexus, or in the mind, i.e., in 
the middle of the heart or in the region between the eye¬ 
brows, i.e., in the upper part of the heart. Thus it is similar 
to the lamp which is well known in the Yogasatra (the 
science of Yoga). It is described as “Hrdayakamalamadhye, 
etc.,” which means: “That exists in the middle of the heart- 
lotus like a lamp; it is the very essence of the (knowledge 
of) Veda, the Pranava, beyond argumentation and can be 
realised through meditation by the Yogins.” That is the 
Pranalinga. He who worships it with abstract materials, 
i.e., the flowers in the form of the pure conceptions as 
stated above, is the master in Yoga, i.e., the master in 
Sivayoga.(42) 
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Notes : (Yo. Sa.). The constant vision of the 

Pranalinga in the pelvic plexus, the heart or the region between 
the eye-brows, as a lamp, is regarded as the inner DIksa 
(Antaram Lingadharanam). Vide S.S. 6.39 and the notes 
thereon. Vide also S.S., 12.6 for Pranalingotthana, S.S., 12.25-27 
and notes thereon for details about Adharacakra, etc., the 
lotuses in the Cakras, and S.S., 12.16-20 for details about the 
Pranalinga-worship. It is only through the practice of Yoga that 
Pranalinga-worship can be done. 

cdllsdl- 3P4 WJvjPR fa^Rlcdl fwM rsbdlfdfr 

fWl 4frT WlfrT— 

Then the author brings out the speciality of the 
worship through conceptual objects and says that the 
Sivayogin in not firmly devoted to the Kriyalinga— 


ShjcT 1 TJjRrSrcft I 1*3 I I 


The Sivayogin who is deeply attached to the Jyothir- 
linga which is realised through the authority of self¬ 
experience, does not worship the Linga which is made up of 
stone, mud or wood. (43) 


cdllsdl-3l4 

TWJ'HdMHIuH ^Tlfj 


TlfT TPpPT: tRWT- 
11*3 II 


This Sivayogin who is endowed with the Jyotirlinga, 
which is the Pranalinga consisting of consciousness and 
which is realised through the authority of self-experience, 
i.e., the experience of one’s self in an intransitive way as 
“I exist”, does not worship the Linga made up of stone, 
mud or wood. (43) 
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Notes : The premble given to this stanza by the Sanskrit 
Commentator is rather misleading. At it is already observed, 
(vide notes on verse 40 above), that “Silamrddarusambhuta- 
Linga” is the Sthavaralinga installed in the temple, but not 
the Istalinga, which is a part and parcel of the Linga-synthesis— 
Ista-Prana-Bhava- synthesis. “Kriyalinga” is the Istalinga, as 
evident from the Kriyalingasthala. The Sivayogin cannot afford 
to neglect the Istalinga. 

c4Ks4l-3RT 'HIdRd4^01 fd'HNPd^- 

WBlfrT— 

Then after having shown the speciality of the worship 
of the Jyotirlinga which is the conceptual knowledge, the 
author concludes the Bhavalingasthala— 

Psb^m g ^IT TpfT TTT WtrM^Td^l 
3TRTTT 4Hd^l ^ Pvicl-W ^iPddi TRTT I IYY I I 

That worship which is of the nature of action, should 
be understood as pertaining to persons of a little know¬ 
ledge. The inner worship of Siva which is of the nature of 
worship through conceptual objects (pure feelings) is 
meant for the wise (the enlightened). (44) 


cdKsdl- ftlTFT PddPdf(C-l fl 

R7TT dHdl Wl’^ITI 3ll-d<l 'HlcNdl ?[ W 


7J ^IT 1 5yTT 47ff- 


IYY 11 


That worship of Siva, i.e., the Sivalinga, in the form of 
action, in other words that worship which is of the nature 
of action in accordance with what is well known in 
the Karmakanda, is meant for those who are of a little 
knowledge, in fact, for those who are of no knowledge. 
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But the inner worship in the form of pure conceptual 
dedications in accordance with what is well known in the 
Jnanakanda is meant for the enlightened ones, i.e., for those 
who are endowed with a complete knowledge of Siva. (44) 

Bhavalingasthala ends 

Notes : The Karmakanda and the Jnanakanda mentioned 
in the Sanskrit commentary are the main divisions of Veda. The 
Samhitas and Brahmanas of different Vedas (Rg, Yajus, 
Saman and Atharvan) form the Karmakanda portion while the 
Aranyakas and Upanisads of the different Vedas constitute the 
Jnanakanda portion. The Sanskrit commentator has explained 
the first half of the stanza as referring to the Lingapuja accord¬ 
ing to the prescriptions of the Karmakanda of Veda and has 
tried to distinguish it from the inner Bhavalingapuja which is 
according to the Jnanakanda of Veda. This is again misleading. 
The fact is that the author does not refer to the Lingapuja or 
Sivapuja in the first half of the stanza. It refers to the external 
worship rendered to the different deities through sacrifices, etc. 
The external worship rendered to the Istalinga is not purely 
action-oriented, but action supported by Bhakti which is 
enriched by the knowledge; it is worshipped as a part of the 
Linga-synthesis. This worship easily assimilates itself with the 
internal worship of the Bhavalinga. It is this Bhavalinga-worship 
that is distinguished here from sacrificial form of worship. 
The sacrificial form of worship is according to the Karmakanda, 
while contemplation and internal worship of the Bhavalinga is 
according to the Jnanakanda. (Vide notes on stanza 34 above). 
Suks. A. has clearly stated that the Istalinga, the Pranalinga 
and the Bhavalinga should be worshipped with the notion that 
they are one and that no difference among them should be 
entertained by the devotee of the Pranalinga: 

I ^ WluifA^tl 11 (krl. pa., 6.44). 

c-MItS'MI-3RI— ^ cq^cflcq^t ht ^ 

^1H Tpil TT I l” ffd 



876 




“ i km< ^ qRiRt^- a^dd i 

RnRw^I I ” ffrT 3^TM^TtrR^Rl^ 


Tl W 


5lHcrM*STH 


Jnanalingasthala — (50) 

Then according to the statement of Sruti, viz., 
“Acintyam caprameyam ca, etc.,” which means: “That 
knowledge which is beyond thinking, which is beyond 
comprehension, which is manifest as well as unmanifest, 
which is the highest and which is subtler than the subtlest, 
is my mind; let there be the blessing of Siva”, and also 
according to a statement of the latter part of the Va. A., 
viz., “Paratparam tu yatproktam, etc.,” which means: 
“That which is spoken as higher than the highest, is the 
Trptilinga. It is beyond the reach of conceptual thinking, 
unmanifest and the Supreme Brahman called Siva”, the 
author expounds the Jnanalingasthala; the Jnanalinga 
which has Trptilinga as its synonym, is the receptacle for 
the merging of the knowledge which is revealed by the 
concept of the Bhavalinga — 



tTsr ^ i 



: i i 


That Linga into which the knowledge revealed by that 
Bhavalinga gets merged, is called the Jnanalinga (the Linga 
of the nature of knowledge) by the knowers of the secret of 
“Sivatattva”, i.e., by the Virasaivas. (45) 



“The knowledge revealed by that Bhava” means “The 
knowledge revealed by that Bhavalinga”. That into which 
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that knowledge is merged, is the Jnanalinga. It is the 
Trptilinga which rests on knowledge; this is how it is 
called by the knowers of the secret of “Sivatattva”, the 
Virasaivas. (45) 

Notes : ^— (Siva Sa.U.,12). “WNT tj 

quilcKi, §cqiR”— (Va.A.; also see S.S., 6.50-51). On the basis of 
the statement of the latter part of the Va.A., the Bhavalinga, 
the third in the Linga-synthesis, is called as Paratparalinga, 
Trptilinga or Jnanalinga. What is that Bhava? Candra J.A. says: 

11 

chiw «=hlRkiHj I (kri. pa., 3,37) — “That which is of 

the nature of existence, intelligence and bliss, which is peaceful, 
which is without beginning, middle and end, which is without 
parts and which is the form-less form of Siva, is the Bhavalinga 
as it is grasped through Bhavana” only. The “Kriya” and “Kriya- 
linga” (Istalinga) are mentally merged into the Bhavalinga 
(Pranalinga). The “Bhava” and the “Bhavalinga” further merge 
into the Jnanalinga. Thus the Jnanalinga stage is accomplished 
in the sense that the self becomes one with the Supreme Linga 
which is nothing but the spiritual knowledge and bliss. This Jnana- 
linga is realised and steadily cherished as one’s self through 
“ Jnanaprasada” the lucidity (maturity) of knowledge : ^ Tjuit 
Tift cff I t Wlh 

«WTFT: 11 (Mund. U., 3.1.8) — “It is not grasped through the eye, 
nor through the speech, nor through the aid of other gods, nor 
through penance, nor through action; but he who is of pure 
consciousness visualises that partless one through meditation.” 

HTTW-3T?I id^Kdid— 

Then the author elucidates the same— 


11*^ 11 
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Mo^<45#|g 


The Brahman (Parasivabrahman) which is known or 
revealed by the Sruti, the Guru and self-experience, as that 
which is free from the difference of trinity, i.e., Brahman, 
Visnu and Rudra, and which is endowed with the grandeur 
surpassing that of the three Gunas, viz., Sattva, Rajas and 
Tamas, is regarded as the Jnanalinga, i.e., the Trptilinga 
which is the receptacle of knowledge. (46) 



Notes : What the Upanisadic philsophers call as Brahman, 
is the Jnanalinga. The trinity of Brahman, the creator, Visnu, the 
protector and Rudra, the annihilator, are but the three aspects 
of the Brahman. In its original state it is free from that difference 
of trinity. Similarly the grandeur of the three Gunas is the 
transitory grandeur of the world. The grandeur of Brahman 
transcends all that. The experience of the “Turya” state is said 
to be blissful. Compared to the blissful state of Brahman, that 
experience is also below par. The Jnanalinga is of the nature 
of knowledge. It is the Supreme Knowledge with nothing 
beyond that and in it lies all the fulfilment of life. Hence, it is 
the Trptilinga, contentment with nothing beyond that. The 
Mandukya U. speaks of the Turlya (the fourth state) thus: 3737^- 

JTWtWT 7TRT fWttcf 
3TW fafPT: I (7)—“The Atman who is not visible, 
who is not subject to any enquiry, who is beyond grasp, who 
cannot be defined, who is beyond thought, who cannot be 
named, who is deemed as persisting in all states (waking state, 
etc.,), who has the world of difference sublated and who is 
peaceful, is the Turlya and he is the non-dual Siva”. The 
Jnanalinga is said to be “Turyatlta” in the sense that it is beyond 
everything. It is transcendent as well as immanent. 


c4Ks4l- m 
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Then the author brings out the special features of that 
Jnanalinga in two stanzas— 

f^rcRTFlfa: ^ I 

wvte mwU i rtf's 11 

Action (deed of worship) is associated with the Sthula- 
linga, pure feeling is associated with the Suksma-linga and 
in the case of the Paratman which is beyond the states of 
the Sthula and the Suksma, it is nothing but knowledge that 
is associated. (47) 


cdltsdl— ^r 

HI u lfaff- 'HldUd:, fT 


T:. ^ 
H<lcHpl 


4 r*V9 i i 


In the Gross (visible) Linga which is the Istalinga, 
there is the adornment with worship in the form of action. 
In the Subtle Linga which is the Pranalinga, the feeling is 
stationed; the feeling is purity itself. In the Supreme Self, 
i.e., the Supreme Self in the form of the Trptilinga, there 
exists knowledge only. (47) 

Notes : The Istalinga, the Pranalinga and the Bhavalinga 
are respectively called Sthulalinga, Suksmalinga and Trptilinga 
(or Paratparalinga). Action in the form of external worship with 
Bhasma, Gandha, etc., is rendered to the Istalinga placed on the 
palm of the left hand. Pure feelings are the materials of worship 
for the Pranalinga and knowledge alone is the content of the 
Bhavalinga or the Paratparalinga, otherwise known as the 
Trptilinga. The worship of these three Lingas has been described 
in the Suks. A. : | ijsrmra' §4% 

^TT: 11 11 

Pi 344 c=ii ^ 34 wfaf i i wt 

m MI»iP^-i 44 Wfl I (kri. pa., 6.44-47) 

— “One should worship the three Lingas, viz., Istalinga, Prana- 
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liriga and Bhavalinga, with the notion of one-ness. One should 
not treat them as separate, if one is devoted to the Pranalinga. 
Firstly one should render ablution, then one should apply the 
sandal paste. After having offered “Aksata”, one should render 
worship through flowers. Then having offered “Naivedya” 
(sacred food), one should offer Tambula” (betel nuts and betel 
leaves). This is how one should render worship to the Istalinga. 
The meditaion on them (materials of worship) constitutes the 
worship of the Pranalinga. The merging of the inclinations of the 
mind in the Linga constitutues the worship of the Bhavalinga.” 
(Vide, S.S., 12.16-20). 



If it is contended that the gross and the subtle forms of 
Siva are necessarily required for the purpose of worship, 
the author says— 

cbfcAMlfa ft : I 

^HTTRrfq crTTRsTtsi K6 11 

The gross forms of the Supreme Self (Siva) and His 
subtle forms are indeed, artificial. What is the use of those? 
The awareness of the Supreme should be preserved. (48) 


c4Ks4l- 


■gg^jyiT rh 


1: I 11 


Since the gross and the subtle forms of the Supreme 
Self are created by Maya, they are of no use for those 
who are purely the aspirants of liberation. Hence one 
should preserve, i.e., understand as the highest awareness 
of the Supreme, which is the Trptilinga consisting of Para- 
brahman itself. (48) 
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Notes : Here the Sthula and the Suksma obviously refer 
to the Istalinga and the Pranalinga. They are already depicted 
as the receptacles of external and internal worship. As made 
clear in the notes under stanza 47 above, it is through the 
worship of the Istalinga with external objects of worship and of 
the Pranalinga with pure abstraction of those materials that one 
should proceed to the awareness of the Supreme, i.e., the 
realisation of the Bhavalinga as the supreme knowledge, which 
is neither Sthula nor Suksma. The statement that “they are of no 
use for the aspirant of liberation through the knowledge of the 
Supreme as his Self” is with a view to emphasise supreme 
knowledge as the blissful content of the state of liberation. They 
are the artificial forms for worship with a view to inculcating the 
culture required for that final end. 

Then the author says that he who has the excellent 
awareness of the Supreme, is the Jnanalihgin— 



He who knows the Brahman which is higher than the 
highest and which is characterised by bliss and which is 
designated as Siva, is called the Jnanalihgin. (49) 


cdllsdl-TOrTTl 




or Rddbsd 


I, 7T\ ^PT hldrj, ^ 


I \^6 II 


The Sakti principle which is the higher principle 
compared to the universe, is supreme (param). Higher 
than that is the Parabrahman called Siva in view of its being 
the abode of that. Hence it is “Paratpara”. Parabrahman 
is characterised by supreme bliss. He who knows it is the 
Jhanalingin. (49) 
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Notes : Paratparalinga is the Jnanalinga because it is 
spiritual knowledge itself. It is characterised by supreme bliss. 
Supreme knowledge (Vijnana) and supreme bliss (Paramananda) 
together constitute Brahman— 1BI (Br. U., 3.9.28). 

Awareness of the Supreme Self is full of bliss. This is the bliss 
which is totally free from all grief. Brahman, i.e., the Jnanalinga, 
has been eulogised in the Upanisads: <*i'Jini<^(Tai. U., 

3.6) ;3Tl^w^fe^(Tai. U.,2.9);h5WT3tFK: (Br. U., 4.3.32); 

^ 33 ar^<aH,(Chand. U., 7.23.1). He who knows such a Jhanalinga 
is the Jnanalingin. 



Then after saying that the Jnanalingin is one who is 
finally liberated, the author concludes the Jnanalinga- 
sthala— 


sHstlfcMi Tjfrf%RTmfcr 

TJcTTT: I m© 11 


He who attains the form of absolute knowledge, giving 
up the external form of worship and even the mental form 
of it through thoughts, is, indeed, the one who has attained 
liberation. (50) 


cdKsdl— 
BFRft f^RTFffT ^1 


¥ : I m O II 



The external form of worship is the deed of worship 
related to the Istalinga. The mental form of it through 
thoughts consists in the meditative manner of worship 
connected with the Pranalinga. He who sets aside both 
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those forms of worship and stands in the state of absolute 
knowledge, i.e., attains to the absolute Trptilinga form, is 
the one who is finally liberated. (50) 

Jnanalingasthala ends 

Notes : “Akhandajnanarupatva” which is also “Akhanda- 
nandarupatva”, is the final end of the aspirant. It is a state of 
total freedom, total contentment and total peace: ^ W 
ci'j^uniPtRi 7 TRT <jhu1ci (Chand. U., 3.14.1) — this is the description 
of that state in the Upanisads. “One should remain peaceful 
meditating upon Brahman as all this (universe), which is born 
from it, which is merging into it and which breathes in it” — This 
is the meaning of that Sruti. That “Jnanalingasvarupa” can be 
best described in these terms: cTo^TcTT 

fsRlfh I ^ f5rf%cf 33 RHJ 1 (Mund. U., 3.1.7) — “The 

Great one, i.e., Brahman, which is self-luminous and beyond 
senses (divyam), which is (therefore) beyond thought (acintyam), 
which is without form, which is subtler than the subtlest, which is 
farther than the farthest and which is nearer than the nearest, is 
here itself realised as hidden in the cave (of the heart)”. He who 
has realised this is the Jnanalingin. The Jnanalingin is the one 
who is liberated. 



Svayasthala—(51) 

According to the Chand. U. statement, viz., “Param 
jyotir, etc.,” meaning : “After knowing the nature of the 
Supreme Light, he who stands in his own nature of 
knowledge, is the Supreme Purusa” and according to the 



884 




statement of the latter part of Va.A., viz., “Pranalinga- 
parijnananandah, etc.,” meaning: “He who enjoys the bliss 
of the knowledge of Pranalinga, who is adorned with 
the marks of Siva and who has relinquished external 
forms of worship, is called Svayalinga (the Linga himself)”, 
the author expounds that the Jnanalingin himself is the 
Svayalinga. 

d^lcl^lMcb ?TR^R rRT oRtal 

TRtf^T: I \W II 


He who has that self-knowledge into which his 
knowledge revealing the Jnanalinga gets absorbed, is said 
to be the Svalinga (Svayalinga - one who knows himself as 
the Linga) by the sages.(51) 


cdltsdl- 


TJFfr 33lfWT: 

1: •dHl'tedld WWW 


The Jnanalingin who has the knowledge of Self 
which is the receptacle into which the knowledge revealing 
the Jnanalinga is absorbed, is called Svalinga or Svayalinga 
by the sages, i.e., those who are adept in the knowledge of 
Siva. (51) 


Notes : “Rf (Chand. U., 8.12.3); 

fFTFK:” (Va.A.). Here the word “Jnana” occurs twice in the first 
half of the stanza, once in the Accusative singular form (Jnanam) 
and then in the Locative singular form (Jnane). The former 
refers to the knowledge of the Jnanalinga and the latter, to 
self-knowledge into which the former is absorbed. This self- 
realisation is free from “ahankara” (egoism) and “mamakara” 
(narrow interests). He possesses that knowledge that he is the 
Svalinga or Svayalinga. It is necessary to note here that the 
Jangama (or Jangamalinga) is threefold as Svayajangama, Cara- 
jangama and Parajangama. RTf^T^RRJfR^ WRlfh % I Rt 
tr 3fh tfRwf I (Suks. A., kri. pa., 8.18)- “I tell you about 
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the nature of the Caralinga (i.e., Jangama). It has assumed three 
forms as Svaya, Cara and Para.” The Sthala under consideration 
is Svayajangama-lingasthala). Svayajangama is defined thus: 

dlgl<t>4fac|RklHJ 1 (Ibid., 

8.19)— “He who has assumed the form of the Linga (Siva), 
who is free from all external forms of worship (except that of 
the Istalinga) and who is of the nature of bliss, is called the 
Svayalinga or Svayajangama). 

oi|Ks±ll- m cKMK M=bRMld TS^R— 


Then the author reveals his ways in four stanzas- 



fqqmt 1 ^ 11 

I \W I1 

Xf^R TraffnT WTWfr I 
WP: HldlcMI ipft: ll^ll 


The best of the sages called “Svaya” is content with 
practices according to his free-will, totally surrended to the 
Linga in the form of light and has all the forms housed in 
his Self.(52) He is the sage who is free from attachment, 
who is devoid of egoism, who has the pentad of afflictions 
eradicated, who lives on alms, who has the equipoised 
mind and who remains in the stage of release. (53) That 
Sivayogin is content with whatever he gets, is devoted to the 
Bhasma (Siva, the Bhasma par excellence or the holy ash), 
has conquered the senses and is of equal attitude towards a 



886 


887 







beggar or a king. (54) The wise one remains absorbed in 
the Supreme Bliss wondering seemingly on witnessing all 
the beings everywhere within the fold of this world of 
mortality. (55) 

cdKs4l— ^TtfclfvffWPfr 

P^ldldlPl 

RramiPMsf: i m ^ 11 frr% HHdi^r, ?i#af^#Toqf4r- 
TOJ^T:, atfa^lRh^d^kfed:, fhSJTprhfacTT, #5IWI^3 

j}4dMI4: WpFTCh|?T: 

^H^lRfa 11^3 || I IKY 11 
•W^Rrl^Rl: ^F??T: ^1^ •y'dlG^flRl 'HtHK^shR^ldlPl ^^#4 
W( ¥TWT: ^ feWF( ^ WlR^W^#lt 
elldlcHl ePT "Td: I iqq 11 


He is deeply devoted to the Jyotirlinga in the sense 
that he has totally surrendered to the “Cillinga” (the Linga 
in the form of knowledge or awareness) having been averse 
to the external Linga (i.e., Sthavaralinga). He is pleased 
with practices according to his free-will. Such an excellent 
sage who has all forms housed in his Self as Siva, is 
himself called Svayalinga (Svayajangama). (52) He has no 
attachment towards the objects of senses. He is free from 
the false conception of “I” with regard to the body, etc. He 
is free from the five afflictions called Avidya, etc. He lives 
on alms. He looks upon the clump of mud, stone and 
gold as equal. He is the sage who is called Svayalinga. He 
enjoys the state of final liberation, because he is in his last 
body.(53) It is clear. (54) The Svayalinga is called the wise 
one (sudhlh) as he is endowed with an auspicious intellect. 
He looks upon, everywhere, all the beings as caught in the 
worldly life or as caught in the cycle of birth and death with 
seeming astonishment remaining with his Self absorbed 


into the Supreme Bliss, i.e., into the Mahalinga consisting 
in the Supreme Bliss. (55) 

Notes : Here the Svayajangama has been described as 
Muni, Yati, Yogin, SudhI. He is the Sivayogin. He is depicted 
with significant “visesanas.” Firstly he is described as “svaccha- 
ndacarasantustah”, one who is content with the practices accord¬ 
ing to his free will. He is not bound by any religious etiquette. 
Whatever he does is his “Ilia” (spontaneous sport) which is 
prompted neither by any intention nor by any interest. His 
actions are not intended to please or pain anybody. He does not 
look forward to any gain or loss through his actions. It is his 
“Svabhava” that operates. The “Svabhava” is his state as the 
Linga consisting in supreme knowledge and supreme bliss. The 
Bhag. G. (5.14) says: ^ ipj: | ^ *4q><rld4bi 

wrfcT 11 — “The Lord (Atman) does not assume doer- 
ship nor creates objects of the world, nor does he associate 
himself with the fruits of deeds; it is the “Svabhava” (intuition or 
innate nature) that operates.” Secondly he is “Jyotirlinga, which 
is the Jnanalinga”. It is the Linga consisting of the light of 
knowledge. The Self gets absorbed into it and remains the light 
of knowledge itself. Thus he is “jyotirlingaparayana”. Thirdly, 
he is “atmasthasakalakarah”, one in whom are housed all the 
forms. He is “sarvadarsana” and “samadarsana” as the Bhag. G. 
(6.29) says: 1 4bi^=klicqi 

11 — “He who is in total Sivayoga perceives himself as 
residing in all beings and all beings as residing in his Self with 
equal attitude towards everything.” This is supported by the fact 
that everything is ‘Sivamaya” making the Sivayogin looking 
upon all things and beings as Siva: rrfh- 

IkjdHj (Suks. A., kri. pa., 3.53) — “all the beings are consisting 
of the Linga and all are stationed in the Linga”. Fourthly, he is 
“nirmama” and “nirahankara”. The “mamakara” (narrow 
interests in objects as ‘mine’) and ‘aharikara’ (false feeling about 
the body, etc., as ‘I’) are responsible for “samsara.” They drag 
the Atman into the cycle of birth and death. He who is freed 
from these, is liberated (Mukta). All the activities of the world 
are related to “I” and “mine.” Yet the Sivayogin is free from the 
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magic influence of “I” and “mine” whether he is engaged in 
doing something or the other consequent on his being associated 
with a body or he remains inactive as in a state of meditation. 
When he looks upon everything as Siva, there is absolutely no 
scope for operation of thoughts of “I” and “mine.” Fifthly the 
Sivayogin is “nirastaklesapancakah”, one who is free from the 
five afflictions, Avidya, etc. Pancaklesas are Avidya, Asmita, 
Raga, Dvesa and Abhinivesa. They are “Klesas” because they 
create pain. (Vide notes on S.S., 12.30-31 for the details about 
five Klesas). Sixthly he is “bhiksasl”, as he lives on alms. This is 
the characteristic of the Yogin, which shows his “akincanatava” 
and “nirahaiikaratva.” Seventhly he is “samabuddhih”, looking 
upon everything as equal, which is elucidated through the 
statement “samavrttirbhavedyogl bhiksuke va nrpe’thava” 
(stanza 54). Compare : WFl T Tfa I ^ ^ 

nfeai: ■ynqfi'f'i: 11 (Bhag. G., 5.18) — “The enlightened persons 
have the same attitude towards a Brahmana who is endowed 
with learning and discipline, a cow, an elephant, a dog or a lowly- 
born.” This “samabuddhitva” is also “sthirabuddhitva”: ^ 

hsFT: 11 (Bhag.G., 

5.20) — “One should not become overjoyed on getting what 
is dear and should not get agitated on getting what is not dear. 
One should remain equipoised, stationed without getting 
confused; the knower of Brahman who is in Brahman is like 
that.” Eighthly, he is “yadrcchalabhasantustah” (one who is 
content with whatever he gets) and “samavrttih” (one who has 
equal attitude towards everything). He is satisfied with what is 
got, i.e., what is obtained without asking for it (aprarthito- 
panatah labhah, tena santustah sanjatalampratyayah—Sankara 
on Bhag. G., 4.22). ‘Samavrttitva’ is the same attitude towards 
gain or loss; it is described as ‘nirdvandvatva’. See Bhag.G.,4.22: 

6^1 did) fadctH: I tJU: Rd^ldRd^l ^ 4 Pi 4 <6^ 11 

“He is satisfied with whatever is got without asking for it, beyond 
the apposite pairs (slta and usna, etc), free from jealousy, equi¬ 
poised in gain as well as loss and not bound even while doing 
something.” Ninthly, since he remains absorbed in the Supreme 
Bliss of Siva, he looks upon all beings as caught in the cycle of 
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birth and death in a disinterested way. All the beings are visua¬ 
lised as the manifested forms of Siva. 


cdKsdl- m rTPT 

'HHN’Cd— 




Then having told the daily routine of that great sage, 
the author concludes the Svayasthala— 


vta "rTSIT $1H fr 
chulfui 


im^n 


Contemplation on Siva, the knowledge of Siva (as the 
Self), the seeking of alms and resorting to loneliness— 
these are the four (daily) practices of the sage. No fifth 
practice is required (desired). (56) 

cdlMI— PdcliRWHH, 

ifcbH^llcrlcclT— HTTTtH ^IcdlR THlRl I 

WRTTf ^iRmdllsbdrl I 11 


“Sivajnana” (the knowledge of Siva) means the 
knowledge of the greatness of Siva. That Sivajnana, the 
contemplation on siva, getting food through alms, retiring 
to loneliness—these are the four actions of the sage, i.e., 
the Sivayogin otherwise known as Svayalinga. The fifth 
action is not desired. (56) 

Svayasthala ends 

Note: The sacred practices of the Sivayogin are mentioned 
here as four, viz., (i) Sivadhyana, (ii) Sivajnana, (iii) Bhiksa and 
(iv) Ekantasllata. (i) Sivadhyana (contemplation on Siva) : It is 
an attunement of the mind to Siva. Once this divine fixation is 
achieved, the mind will have no other object of attention. It 
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becomes obsorbed into the ether of intelligence which is Siva. 
This is the state of Sivadhyana. (ii) Sivajnana (the knowledge of 
Siva) means the knowledge of Siva as his Self but not the 
knowledge of the greatness of Siva as explained by the Sanskrit 
commentator. This is the same as Atmajnana (Atman as Siva), 
self-realisation, —says the Isa.U.,7. “The knower 

of the Supreme becomes The Supreme Atman”, (iii) Bhiksa 
(alms): The Sivayogin lives on alms, for he has to maintain his 
body until it falls off. Going for alms and getting only as much 
as he requires barely for maintaining the body without any 
inclination to save something for tomorrow, are the special 
features of the Svayayogin. Seeking alms reduces the pride 
(abhimana) to nil. “Nirabhimana” is the best virtue of the 
Sivayogin. (iv) Ekantasllata (resorting to solitude): It means 
absence of togetherness with others. It is said that ‘two’ is 
company and ‘three’ is mob. For the Sivayogin who cherishes the 
divine consciousness of oneness with his Self with Siva, even 
‘two’ is mob. Solitude is a necessity for the Sivayogin to maintain 
his intimacy and oneness with the divine. 

3TST xITWrfT— (h^) 


- 3T?I—“3HcH<rrKlrHpb1^ SUcHI'K: 

R I 'R^fcl” ^frT 

I ^dlRl 

RT RJrT: 11” ^frl ^l^eltxRR^Rl^I R ^ W*! 

•y^^KdlRl ^<Rrl'S-^crl'(?'q sfrl ^Rffrl— 


Carasthala— (52) 

Then as per the statement of Chand. U., viz., “Atma- 
ratiratmakrida, etc.,”: meaning: “One who enjoys in one’s 
Self, who sports with one’s Self, who is united with one’s 
Self and who has bliss in one’s Self, is the Self-ruler; 
he plays according to his will in all the worlds” and as 
per the statement of the latter part of the Va.A., viz., 
“Ahammamatvasunyatma, etc.,” meaning: “Since the 
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Yogin whose nature is of freedom form the notions of ‘I’ 
and ‘mine’ and who is also of the nature of Self-knowledge, 
moves himself of his own accord; he is called “Cara” (one 
who wanders all by himself)”, the author says that he who 
is endowed with the greatness of Svayalinga is himself 
of the nature of Caralingasthala on the ground that he 
wanders of his own accord— 



TcR I m\9 11 

The Svayalingin (i.e., he who is endowed with the 
knowledge of his Self) who has the notions of T and ‘mine’ 
totally eradicated from himself, is called ‘Cara’ (Jangama) 
as he wanders all by himself as the absolute Self. (57) 




RTTfc RRT diblRl 


It means that he is the Svayalingin. The Svayalingin 
who has the notions of T and ‘mine’ eradicated from 
himself and who possesses the Self-knowledge, is 
designated as the Caralinga because he wanders of his own 
accord as the Absolute Self. (57) 


Notes : Caralinga has been defined in the Suks. A., kri, pa., 
8.20 as PUicjod: i 

3^1% 11— “He who wanders at will, whose nature is not different 
from that of the Linga, who is free from agitation and who is 
free from the delusion of difference, is called the Caralinga”. By 
“Svacchandacarin”, it is meant that the Svayalingin wanders of 
his own accord (Svayameva svayam bhutva carati). This is the 
special feature of the Carajangama. He is not under any body’s 
ordinance, nor is he under anybody’s obligation. “Svabhinna- 
lingarupah” means that the Caralingin is one whose nature is not 
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different from that of the Linga. Thus he is “Svarupajnanasam- 
pannah” as described in the stanza (57) — ‘‘siiukRkich sails, ’ 

(Chand. U., 7.25.2); (Va.A). 

cill-MI-3W rTPT^<Rrl^NK ^IllPT; hRlMK^Rl — 

Then the author describes the practices of the Cara- 
liriga (Carajangama) in five stanzas— 


i m<£ 11 


trNt ttrrh i m ^ n 

^ wtfrf dicitii^ ^ ^rami 

-wumfaftsRT: I l^o 11 

3iU Ichtbjdl: : TT^ foWTTR RTfH 


M 


^ ^ ST? gtschrl I 

sftsffft RfogJlfr ^ffeJTT 11^? I I 


The Yogin who is totally free from desire, anger, etc., 
and who is endowed with peace and restraint, wanders with 
an attitude of equality (towards everything) and with the 
conception of Siva in everything. (58) The Yogin wanders 
everywhere without thinking that this is superior or that is 
inferior looking upon everything as Brahman. (59) The 
Yogin who is stationed with his Self merged in the Supreme 
Soul, wanders without experiencing joy at felicitations 
or sorrow at insults. (60) He moves like one endowed with 
a body, delighted as he is with the supreme bliss of non¬ 
duality and is making all the people astonished by his 
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uncommon (extraordinary) qualities. (6f) The wise Yogin 
wanders as one endowed with a body, free from all ideas of 
inequality towards the world, his own body, meritorious 
action or sinful action. (62) 


cdlMI— 

f d£HH: fwM 'HHjjrdHdHI^ 

'HSKdJ I ^ o 11 

4b?l : •^cpl^uj; ^4'JH 

?kl<h 11^ \ 11 W 

faRTfaTRjffig:, %TlT: f^Kfaxl:, ^rfrT: f^R 5 
^ Mltddd, T ^KfrT, JRfR 

7^:11^ II 


^1 T fRf°T: 
IHRTRtfRT: f?R- 

hr): fSfafHiNlfea 
), Rbl ^ft- 

TTThRfr T ^Kdl- 


It is clear. (58) Yogin means Sivayogin. The rest is 
clear. (59) The Yogin stands in his own Self merged into 
the Supreme Soul, i.e., in his own form as the inner Atman 
witnessed in the fourth state. Such a Yogin does not 
experience joy at honours or sorrow at insults. Without 
such experience he wanders. (60) The Sivayogin who is 
charged with delight through the Supreme Bliss arising 
from non-duality with Siva, makes all the people astonished 
by his extraordinary qualities and moves like one endowed 
with a body. (6f) The Yogin with a firm mind who has 
given up the attitude of inequality towards injunctions and 
prohibitions, does not wander like an ordinary man in the 
world in spite of his being endowed with a body; he does 
not take to meritorious deed or to sinful deed. (62) 

Notes : These five stanzas portray the uncommon ways 
of Caralinga (Carajangama) who is free from the six enemies 
of spirit (Arisadvarga), Kama, Krodha, Lobha, Mada, Moha 
and Matsara. These six enemies attack man in all given 
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opportunities. In his state of knowledge and bliss, these six 
enemies do not have any effect on him. He need not make 
any special efforts to avoid them because he has routed out the 
very roots of them for good. He is apt to be described as the 
one who has attained liberation (Brahmanirvana) as depicted in 
Bhag. G., 5.26: TOfrT ^¥^1 3 tR# wfefnf 

faRdicHiiHj I— “The bliss of liberation (Brahmanirvana) pervades 
all round those who are totally free from desire and anger, 
who have control over their inner senses and who have realised 
the real nature of their Atman.” He is endowed with “Santi” and 
“danti”. “Santi” is “sama” consisting in the conqering of the inner 
sense (mind) and “danti” is “dama” consisting in the conquering 
of the external senses. These two are inter-related in as much as 
the control over the external senses is possible only through the 
control over the inner sense (mind) and the control over the 
inner sense (mind) is possible through the capacity acquired by 
controlling the external senses. The Sivayogin in the Carasthala 
has his inner sense (mind) merged in the Atman-Paramatman 
harmony. Hence his mind is totally void of “Vasana” (attach¬ 
ment). Such a mind is not prone towards the objects of senses. 
The Sivayogin is described here as “samabuddhi”, i.e., one who 
is impartial, looking upon everything as equal - “Seeing Siva in 
everything, seeing everything as Siva, as the Upanisads say—¥4 
ofvci'i W (Chand. U., 3.14.1). He does not look upon anything as 
superior or inferior. In other words, he is free from all “vikalpa” 
(altermative considerations). He looks upon everything as 
Parasivabrahman and wanders everywhere at his will. In his 
state of non-duality with Siva, he is steady and tranquil. He is in 
the “Kutastha”-state, the state of oneness with the Supreme 
Soul which is immovable, unchangeable and perpetually the 
same. He wanders in that state and is impervious of honour or 
insult. He is not elated when honours come to him nor is he 
depressed when he is subjected to insults. Although he wanders 
like any other person endowed with a body, he makes the people 
astonished by extraodinary qualities. When his mind is totally 
freed from all external entanglements and is merged into his 
Atman, all the ordinary qualities disappear and divine qualities 
appear. Lord Krsna speaks of these divine qualities as the divine 
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wealth (daivl sampat): 3rfTOT qcqH*)TOTO: TOT ’J^r- 

I T^T: TOT HlRlHllHcII I TOfcT TOR 

’TOT 11 (Bhag. G., 16.2-3)— “Non-violence, truthful¬ 
ness, absence of anger, generosity, calmness, not probing into 
other’s defects, kindness towards beings, absence of reactions 
on seeing the objects of senses, absence of cruelty, shyness, 
absence of fickleness, physical glow, forgiveness, courage, 
physical and mental purity, absence of hatred, absence of 
superiorly complex — these constitute the divine wealth in the 
case of a noble person.” His bliss is called “Advaitaparama- 
nanda”, the Supreme Bliss is of non-duality with Siva. Upanisads 
speak of this Ananda in various ways: ftfWH TOI (Br. U., 
3.9.28), etc. (See notes on stanza 49 above). Awareness of 
Brahman is full of bliss. The Yogin who is one with Brahman is 
in the state of “Advaitaparamananda”. The interpretation of 
stanza by the Sanskrit commentator (Sri Maritontadarya) and a 
Kannada commentator (Sri N.R. Karibasava Sastrin) refers to 
“Vidhi” (injunction) and “Nisedha” (prohibition) and to the 
equal attitude of the Carajangama towards them. The Caraja- 
nagama does not, like an ordinary man, take to the world, his 
own body, the meritorious deed or the sinful deed. Whatever he 
does is for the good of the world. Hence he does everything 
without being conscious of “Vidhi” or “Nisedha”. In short, the 
Caralinga is “Brahmabhuta” (has become Brahman, i.e., one 
with Parasivabrahman”) as per the Lord’s saying : TO 

TOT grid frgro TOTTT TO’JTOT tor! 11 (Bhag. G., 18.53)— 
“Having discarded egoism, cruel power, haughtiness, desire, 
anger and possessions, a person who is free from the notion of 
‘mine’ and who is tranquil, is sure to become Brahman, i.e., one 
with Parasivabrahman”. Having thus become Parasivabrahman, 
he is gracious-minded and as such he does not grieve and does not 
have greed. He is of equal attitude towards all beings and has the 
Supreme Bhakti in Siva which is nothing but Samarasabhakti, 
the final Bhakti in the form of union with Siva— TOT^: TOTOTT R 
^ TOTSTfh I TO: TT% ^ TOlfTO RTTO TOT) I (Bhag. G., 18.54.) 


oilKsill— m 
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Then the author concludes the Caralingasthala— 



The excellent sage (Sivayogin) enjoys the state of mind 
which has turned away from the munificence of the 
ordinary type, residing in his self-same nature of the bliss 
of awareness. (63) 


oyusiii — 




^ FRcl 


^:ll (S3)ll 



The supreme sage, whose mind is averse to the 
munificence of Brahman, Visnu, etc., born from the 
principles of Prakrti, enjoys in his state with his self-same 
form of the bliss of self- awareness. It means that he enjoys 
that bliss. (63) 

Caralingasthala ends 


Notes : The great sage considers himself as of the nature of 
self-awareness and nothing else. The Yogaja A depicts his state : 

Pra^[WT:ll — “I am neither a man nor a god nor a Yaksa, 
neither a Brahmana nor a Ksatriya nor a Vaisya nor a Sudra, 
neither a Brahmacarin nor a Grhastha nor a Vanaprastha nor a 
Bhiksu (Sanyasin); I am of the nature of self-awareness”. Thus 
he being one with Siva, does not have any identification either in 
terms of species or in terms of Varnas or in terms of Asramas. 
All these identifications belong to the wordly level. They are 
created by the Prakrti. The “aisvarya” of Brahman, Visnu, etc., 
is nothing to him. His “aisvarya” is the highest and that is the 
spiritual bliss, which is limitless and partless, for he shares the 
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supreme bliss of Siva and becomes one with it. From this stage 
he passes on to the Parasthala. 

3T2TTT3«RTtT—(h3) 


c-UKsdl- m — 


RT— ‘'d^l^Pd W Wf" 

T4 *4 4^41^ T TC: F’JrT: I 3F^ 

TC: 11” 

TP Hl’Wlfd WRQ 

4 fcT— 

Parasthala—(53) 




Then according to the statement of Amrta B.U., viz., 
“Tadbrahmahamiti Jnatva, etc.,” meaning: “Having known 
that I am Brahman, one attains the Supreme Brahman”, 
and according to another statement of the Va. A., viz., 
“svayam, etc.”, meaning: “He who wanders after having 
attained the state of the Supreme, does not have anything 
else in his memory; hence, he who transcends Varnas and 
Asramas, is regarded as Para”, the author propounds the 
Paralingasthala in seven stanzas, on the ground that the 
knowledge of the great Sivayogin who is wandering in his 
own accomplished form, has nothing beyond it— 

TcRcREvUrT: I 

ITT HKdlfd 1 ^* 11 

The state of realisation that there is nothing beyond 
the form of his own Self in one who wanders in his self¬ 
same form all by himself as the absolute Self, is called 
“Paratva” (the highest state). (64) 


cdKsdl- 

^TrT: TP PIKljRl 3lHF 4 l M<PtI'S-R|hR 


1: ^FFF- 


1:115*11 
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The knowledge that there is nothing beyond his own 
form of the Sivayogin who is wandering on his own accord 
in his self same form, is designated as Paralinga. (64) 

Notes : fTtsn, —(Amrta B.U., 8); “^4 

nrara...” (Va.A.). The Caralingin becomes the Paralingin on 
realising that there is nothing beyond his self-same state, 
which is the state of Parasivabrahman. “Para” means “highest”, 
“supreme”. Paratva is the state of being one with Parasiva¬ 
brahman. 


“This person who is free from all pairs of opposites (sukha and 
duhkha, etc.,), who is always stationary being free from going 
and coming and who is of the nature of the Linga in the form of 
light, is stated to be Paralinga. “Sthanutva” distinguishes Para- 
jangama from Carajangama. “Gamagamavivarjita” is only an 
elucidation of “Sthanutva”. “Nirdvandvatva” brings out his state 
of being beyond all worldly entanglements. He is not touched by 
the pairs of opposites. He is “dvandvatlta” and “Niranjana”. 

cdits4i— m tn TfKd — 


cdKsdl- m TR ddHIMTKHI^— 

Then the author says about his behavior— 

^ fvw4)pKld I 1^ 11 

The Lord among the Sivayogins is free in all activities, 
assumes his Self as the Supreme Self and looks upon the 
net-work of worlds as equal to a straw of grass. (65) 

cdltsdl— WJE: f?R- 

dlRKIc^ f^T^TPfl^K: WTFSFJi? 

q u i)^4i N : ^Pl(TrffT : 11 ^ q 11 

The Sivayogirat, the Lord among the Sivayogins, who 
deems himself as superior to the world, is free in all his 
actions looking upon the network of worlds, i.e., the 
multitude of worlds, as a straw of grass. (65) 

Notes : From the stand-point of the great Sivayogin, the 
whole universe is nothing; it is equal to a straw of grass. Being 
Siva (Para) himself he is “sarvatantrasvatantra”. Nobody has 
any control over him. He acts according to his will, but not on the 
dictates of anybody. Suks. A., kri. pa., 8.12 defines Paralinga as : 
f## ft W I I — 


If it is asked as to how he enjoys, the author answers— 

^ I I ^ I I 

The Yogin (Sivayogin) enjoys looking at his own Self 
as superior to all, being averse to the attachment to the 
path of Varnasrama practices. (66) 

cdllsdl— MW: I fm VW{\ 1^11 

“Yogin” here is Sivayogin. The rest is clear. (66) 

Notes : The Sivayogin is “ativarnasramin”, not adhering to 
the Varna and Asrama order, which is relevant to the ordinary 
persons in the world. Parasthalin is of the nature of the know¬ 
ledge and bliss of Siva. To him the Varna and Asrama order is 
not binding. 

cmrsm— 3 T?t Rblbh — 

If it is asked as to what is this superiority over every¬ 
thing the asnwer is given here— 

xrt w fvidUs4 f^cRcvwn 

d^cll^filfd 1^19 11 
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The enlightened person who realises the Supreme 
Brahman called Siva which transcends the universe and 
which is of the nature of awareness (knowledge) as himself, 
is said to be superior to everything. (67) 


oyUsill— 15 V9 11 It is clear (67) 

Notes : He who has realised the truth in the form of “Aham 
brahma asmi” (Br. U., 1.4.10), is the enlightened one, the Siva- 
yogin. He is “sarvotkrsta”, the most superior one. 



If it is argued that he (the Sivayogin) should be 
liberated like the Brahman as it is said that he is of the 
nature of Brahman, the author has this to say— 


: I \$6 11 

Looking upon himself incessantly as the immovable 
and stable Self, the sage (Sivayogin) is liberated even 
while alive with the delusion of the world having dis¬ 
appeared. (68) 




“Acalam” means “acancalam”, i.e., not fickle, immo¬ 
vable. “Dhruvam” means “nityam”, i.e., eternal, stable. 
The sage is the Sivayogin. Looking upon himself ince¬ 
ssantly, without a break, as the immovable and eternal 
‘Self, and as not different from his Self, the Sivayogin 
remains liberated even while alive, as known through his 
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maintaining the body with food and attending to day-to- 
day affars. He is liberated in the sense that he does not 
have another birth. (68) 

Notes : What is absolute has no movement and what is 
immovable remains stable. The Self which is absolute in spite 
of the embodiment like the Akasa in spite of its temporary 
delimitation by a “ghata” or “matha”, is immovable and stable. 
In his absolute state the Atman is transcendental and beyond all 
motion. Hence, he is stable also. Yet in the relative aspect he is 
all-pervasive and all motion. This is the implication of the 
statement—3TO?RlgPirfcT ^rfh^TT: |” (Katha U., 2.21). The 
Sanskrit commentator has elucidated the concept of “Jlvan- 
mukti” very well. By his maintaining the body with food and his 
attending to the day-to-day affairs, he is clearly alive. Yet he is 
liberated because he does not have another birth. This answers 
the paradox— <jiNRi and yet 3^T:; how is it possible?” The 
“Sadhanamarga” of the VIrasaivas proceeds with the conviction 
that it will lead to Mukti in one’s life’s time: ■ji-'-hi tj 

(VI. A.). 


cdKsdl— TJ 


T: fipRIT 




If it is objected as to how can he be “Jivanmukta” since 
the deities associated with “Karma” become angry due to 
the abandonment of the practices pertaining to Varnas and 
Asramas, the author gives an answer— 

^TT: I 


wmtr 11^^ II 

What can the deities, Brahman, etc., who are following 
the path of “Karma”, do to him who is in a state which 
is beyond Karman and who is himself of the nature of 
Brahman. (69) 
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a BE I 


oMKs'MI- ^PT 


^TTTT: f% J 3>4Pd, T RhHpM ^ 


fppf: Il^o || 


What can the deities, Brahman, Visnu, etc., who are 
following the path of “Karma”, do to the Sivayogin who 
is himself of the nature of Brahman and who is beyond 
“Karma” consisting in merit, demerit, etc., told in the 
Karmakanda (of Veda)? It means that they are not able to 
do anything. (69) 

Notes: Right from the initiation into VIrasaiva path, the 
question of prescriptions and prohibitions of the Varnasrama 
order does not apply. Yet the objection is raised from a general 
stand point of those who belong to the fold of Hinduism. The 
Brahman, Visnu, etc., who constitute the trinity are the followers 
of the path of “Karma” and desire the people to propitiate them 
through sacrifices. They grant the happiness of heaven to those 
who propitiate them. Parasiva who is the Upanisadic Brahman, 
is the ocean of bliss, far beyond the reach of “Karma”. The 
Sivayogin who stands in the state of “Samarasa” with that ocean 
is not expected do any “Karma” told in the Karmakanda of 
Veda. The deities who belong to the Karmamarga, cannot do 
anything to such a Sivayogin. 


cdKsdl— 



Again it is said that the Sivayogin himself removes the 
ignorance— 






I 13 0 | | 


The Yogin wanders freely giving up the pride of his 
body. He releases all the ignorant even (from mundane 
life) through the grace of his sight and touch. (70) 


Having given up the pride of body, i.e., the attachment 
to body, the Sivayogin wanders at will. Although he is 
endowed with freedom of action, he leads all the ignorant 
persons, i.e., the ordinary people, to liberation. (70) 

Notes: Dehamanita=Dehabhimanah — the pride of body 
consisting in an undue attachment to its handsome appearance, 
shapeliness, nourishment, anointing, decorating, etc. This is 
found in ordinary persons. The Sivayogin deems the body only 
as a “dharamasadhana” and keeps it fit for that purpose and 
nothing more, without much attachment to it. The Sivayogin 
knows that — 

11 (Katha. U., 6.4)— “If one is able to realise that Brahman 
here, before the fall of the body, one becomes free from the 
bondage of the world; if not, one has to take body again in the 
worlds of creation” and that — *NT5^f TNimPr TNT Pm^hI^ 

Ttfa TNT aiqicUNlRd w?Tt% 11 (Katha U., 6.5)— 

“Brahman is realised in the Self (embodied soul) as one 
perceives oneself in the mirror, in the world of manes as one 
perceives oneself in a dream, in the world of Gandharavas as 
one’s reflection is seen in the water, in the world of Brahman, 
as light and shade”. The Brahman is realised as one’s Self 
differently in different levels of consciousness. In the embodied 
Self in the world it can be perceived distinctly as the image in a 
mirror. This distinctness becomes less and less in the worlds like 
those of the manes, Gandharvas, etc. But in the Brahmaloka 
which is reached by persons who follow “Krama-mukti”, the 
Brahman is no doubt realised clearly - as distinctly as light is 
separated from darkness - but as it is reached only with great 
effort, one should try to realise Him in the Self itself. Knowing 
this through experience, the Sivayogin deems the body as the 
“Sadhanopaya”, the means of achieving the end. But the very 
sight and touch of a Sivayogin leads even the ignorant to Mukti. 


904 




His “acara” is itself the “acara” for all. His “acara” is not with 
any intention. He may keep silent without any action. He may 
move about all of a sudden according to his sweet will. Every¬ 
thing is his “Lila”, sport. 



The author concludes the Parasthala after saying that 
the Sivayogin who is of the nature of the Paralinga is the 
“Jivanmukta”, since he is endowed with the realisation 
of Siva as his Self, as told in the Sruti-statement, viz., 
“Niranjanah paramam samyamupaiti divyam” meaning: 
“He who is not attached to worldly life attains the utmost 
similarity with the Supreme Divinity”— 






m m^T: vRixk: mm:i /?h // 


The Sivayogin (Samyamin) who has attained (the 
utmost) similarity (non-duality) with Parsivabrahman— 
which is eternal, which is of pure form, which is without 
any similarity, which is totally free from the infatuation of 
the world and which is consisting of existence, bliss and 
intelligence— who has broken the chain of prescriptions of 
the Varnas and Asramas, who wanders at will and who 
possesses wonderful grandeur like an ordinary man, attains 
his glory as the enlightened Jivanmukta. (7f) 
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Thus ends the fifteenth chapter dealing with nine 
Lihgasthalas of the Bhaktasthala in 
Sri Siddhanatasikhamani written by Sri Sivayogin 
who has attained the state of Brahman through 
the path of Satsthalas. (15) 



The Sivayogin has attained the utmost similarity with 
Parasivabrahman which is eternal, which is of the form of 
purity, which is free from all defects and which is consisting 
in existence, intelligence and bliss. He has attained this 
through the association as the knower and the doer. In this 
state he is free from the restrictions of the four Varnas and 
four Asramas. He moves about according to his sweet will. 
He is “Jivanmukta” and enlightened. He is the Parayogin 
who is of the nature of “Paralinga”. He moves with a body, 
with the wealth of wonderful grandeur like an ordinary 
man and with uncommon glory. 

Parasthala ends 



mWfFli u&wi: uliz&z: I / ? h / / 


Thus ends the fifteenth chapter in the commentaiy on 
Sri Siddhantasikhamani called Tattvapradipika written by 
Sri Maritontadaiya who is foremost among those who are 
well-versed in Grammar, Mimamsa and Nyaya. (15) 
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Notes : “faWT Wf...” (Sru.). The concluding stanza of the 
15th chapter dealing with the nine Lingasthalas of Bhaktasthala, 
describes the Sivayogin as Jivanmukta. All the epithets which 
describe Parasiva, apply to the Sivayogin. Parasiva is eternal, 
is of pure nature, is beyond similarity, is totally bereft of 
infatuation of the world and is of the nature of existenec, bliss 
and intelligence. The Sivayogin who is in “samarasya” with 
Parasiva possesses these special virtues. He is free from the 
prescriptions and prohibitions of the Varna and Asrama order. 
He is Jivanmukta because he is free from birth and death. 
Whatever he sees becomes sacred, whatever he teaches is 
the spiritual teaching, whomever he touches becomes fit for 
liberation, wherever he wanders all that region becomes the 
holy place. Such is the greatness of the Jivanmukta Sivayogin, 
whose very existence is for the ennoblement of beings. This is 
the significance of the Sruti statement - “Niranjanam paramam 
samyamupaiti divyam” (Mund. U., 3.1.3). In this state he has 
nothing to gain or lose through his action. Yet he is engaged in 
certain activities for the guidance of the world. His engagement 
in action of any form can be described in terms of what the Lord 
said to Arjuna: ^ h I HmiklH°iikloii ctf 

^ 11 (Bhag. G., 3.22) — “O Arjuna, I have no duty to 

perform in the three worlds and I have nothing to get as some¬ 
thing not got earlier; still I am engaged in actions”. All for 
“Lokasangraha” (guidance of the world) - says the Lord: 

I ^ WTTW gRtl 11 (Bhag. G., 

3.12)— “Whatever the great persons do, all that other people 
do. Whatever he demonstrates as truth, the people follow 
that as such”. As the DIksaguru, Siksaguru, Jnanaguru, Kriya- 
linga, Bhavalinga, Paratparalinga, Svayalinga, Caralinga and 
Paralinga, the Sivayogin experiences the bliss of Siva and seems 
to do certain spontaneous actions which educate and edify the 
aspirants on their spiritual pilgrimage. (Vide also S.S., 16.65). 


• •• 



^T: i4f<Tsk: 



cU\lsU\ -3raHKct|U¥H: I 3FT^T ddMPd— 

Agastya’s question: Agastya says— 

WTRT IcRi iftcRT 

cRRcT ^ I I * I I 

The nine (Linga-) Sthalas belonging to the Bhakta- 
sthala have been told. Now tell me about the kinds of 
Sthalas (i.e., Lingasthalas) found in the Mahesvarasthala.(l) 

5I1M— T'fgrp 11 % 11 It is clear. (1) 


cU\isU \— : TJ^tTT — 

Sri Renuka replies: Renuka says— 

jntmwr Tif^r wnfr icr <tfrt i 

tRft %t|c)HH*S|<v|-M| I? II 


^RFTfTWt I 

rRTtS^RRSR* jftcRT rffi: 113 II 


srofcnrwi ^sr tTw: i 

?iHWK«5f ^tst sbni^i f^r^t i m i 
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In the Mahesvarasthala, there are nine Lingasthalas, 
viz., 1. Kriyagamasthala, 2. Bhavagamasthala, 3. Jnanagama- 
sthala, 4. Sakayasthala, 5. Akayasthala, 6. Parakayasthala, 
7. Dharamacarasthala, 8. Bhavacarasthala and 9. Jnana- 
carasthala. Their features are told in due order. (2-4) 

c4Ks4l— ¥W{\ R-'k 11 It is clear. (2-4) 



o4Ks4l- m —"4MH4£llPl THlfui Tnf^T ^ 

“3I^qf^TqT ^§TnrT ffrl TFJ- 



Kriyagamasthala — (54) 

Then according to the Sruti, viz, “Yanyanavadyani 
karmani, etc”., meaning: “One should render only those 
actions which are not prohibited but not others”, and 
according to the statement of the latter part of the Va. A., 
viz., “Alpakriya bahuphalam, etc.,” meaning: “O Mahesvari, 
the Virasaiva lies in a little action and abundant reward”, 
the author expounds the Kriyagamasthala saying that the 
“Kriya” (action) consists in the worship of Siva who is in 
the form of the Sivayogin adept in the aforesaid Parasthala 
and that the Kriyagama consists in the traditional text in 
favour of that worship — 


f?Tcft f| WT: TTT^rm TJpTT TTTT Psb<4Mrl I 
rTrTTT 3TFBTT : I m I I 

Siva is actually the Parasthala Sivayogin. His worship 
is said to be “action”. For the reason that the Agamas are 
in favour of that “action”, i.e., are predominantly in favour 
of that “action”, they are called “Kriyagama”. (5) 
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Notes : — (Tai. U., 1.11.2). 

— (Va.A). WT — His worship; it means that the 
worship of the Istalinga, etc., rendered by the Paralinga 
Sivayogin. In VIrasaivism, predominance is given not only to 
“knowledge” but also to “action”— 

13RJ: flwR 11 (Candra J.A., kri. pa., 12.6) — 

“The blind man was burnt without being able to see and the 
lame person was burnt in spite of being able to see; the 
knowledge and action, are interdependent like the blind person 
and the lame person”. (See also S.S., 16.11). The knowledge 
without action is blind and the action without knowledge is 
lame. They should be, therefore, mutually dependent. Even a 
person who has attained JIvanmukti and remains in a state of 
knowledge, should not give up action or the deeds of worship of 
the Istalinga, etc. This is for the guidance of the world, i.e., 
“Lokasangraha”. (Vide S.S., 16.65; Bhag. G., 3.20-21). 


c4Ks4l- m 




Then the author brings out the special features of his 
deeds of worship in five stanzas— 


UcblVIrl W 4lfH«U<4j TT?R f^RT I 

f^RT rTSIRTTSTt 1 UcblVl) ^Rtic| : ||^ II 


Just as fire does not appear in the Aran! stick (sacred 
fuel) without rubbing, so does Siva inside not manifest 
without action, i.e., deeds of worship. (6) 

c4Ks4l- 3RW4T Tftpfari PTTT 'W T WRFl, 

7FJT dyllRPpb^i RETT 3RR4t f?R: WRTt T 

f^Ff:llhll 


Just as the fire does not appear in the AranI, i.e., 
the wooden vessel, without churning, so does Siva not 
manifest in the midst of the Linga without the deeds of 
worship, etc. (6) 
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Notes: The Sanskrit commentator has explained “Aran!” 
as “darupatra”, i.e., the wooden vessel. It is “the hole in a piece 
of wood”— as explained by Sri N. R. Karibasava Sastrin or 
“the churning vessel made of wood”— as explained by Sri M.L. 
Naganna. Actually “Aran!” means a piece of wood of the 
Sami tree used for kindling the sacred fire by attrition, a fire- 
producing wooden stick. f^n—is the reading found 

in the edition of S.S. with Ujjinlsa’s commentary (Ed. G.G. 
Manjunathan, pub: Kannada Sahitya Parisat, Bangalore, 1998). 
It means: “(Just as the fire does not appear) without the fuel 
in the Aran! (strangely interpreted as “in the forest”). How can 
“Aranyam” mean “in the forest”? Again the term “antasthah” 
has been explained by the Sanskrit commentor as “Lingama- 
dhye”, i.e., in the Linga. N.R. Karibasava Sastrin has interpreted 
it as “antarlinagarupa Siva”; “antasthah Sivah” should mean 
Siva inside, i.e., Siva in the form of Antarliriga. Siva resides in 
the hearts of all, just as fire in the “Arams” (firesticks). It is 
through worship alone that Siva is realised. This emphasises the 
importance of “Kriya” (worship). 


cdiMi— m tit 



If it is asked as to how that worship has to be done, the 
author answers— 


1 wfafaeTtiT: WTSTT^T: I 

^SIFRT: Wm T^risn I 1^3 I I 

"s 

The “action”, i.e., worship should be rendered in such 
a way as there would be no transgression of the prescribed 
method, as the God would be pleased and as conforming to 
the authority of the Agama (traditional text). (7) 
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“The transgression of the prescribed method” means 
“the transgression of rule of the nature of what is to be 
done”. When there is the transgression of the prescribed 
method, Siva is not pleased. Then it would not get the 
approval of the Agama. Hence, the worship should be 
rendered in such a way as there would be no trangression of 
the prescribed method. (7) 


Notes : It may be asked here as to why this is said at this 
stage? The concurrence with the procedure of worship and the 
absence of transgression of that procedure are the instructions 
given to the aspirant at the initial stage of his religious life. Why 
are these told in the mature stage of the JIvanmukta? Such 
questions are out of place here because the prescription is meant 
for the aspirants. The worship rendered by the Sivayogin (i.e., 
JIvanmukta) is spontaneous and by itself it conforms to the 
“Vidhi”. He is Siva himself. He worships Siva. The palm of his 
hand is the base (PItha) of the Linga. The hand which worships 
the Linga is the hand of Siva himself. The Anga (body) which 
bears the Linga is the Anga (body) of the Linga. There is no 
difference between the Anga and the Linga. Inside and Outside 
he is the Linga. His is the “Lingadeha”. Whatever deed of worship 
he renders, is the spontaneous manifestation of instinctive 
“Vidhi”. Since it is for the guidance of the aspirants, it is called 
Kriyagama. Further “Vidhi” in his case is not merely the deed of 
worship according to a prescribed method, but also the 
observance of certain “Vidhis” which are again part of his life 
and which occur spontaneously. They are: — 


discrimination between what is eternal and what is not; WJJTtwT- 
'Hbifami— absence of desire for enjoyments here and hereafter; 

— The wealth of six virtues, viz., Sama (calmness), 
Dama (self-restraint), Uparati (abstinence from all worldly 
entanglements), Titiksa (forbearance), Samadhana (deep con¬ 
templation) and Sraddha (faith); 53^— steady adherence to 
the state of JIvanmukti. These are called “Sadhanacatustaya”; 
these are the very habit of a JIvanmukta. Sarvarpanabhava, 
Samarasya, Sarvabhedatyaga, Sattvikatva, etc., are the other 
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“Vidhis” which are a part and parcel of his holy personality. He 
teaches all this through his example. All the stanzas in this 
section on the Kriyagamasthala have to be understood in the 
light of the above explanation. 



If it is asked as to why the worship of Siva should be 
done, the author asnwers the question here— 



fVIclKiyq^^d fro: wft^PJT: I \6 11 

This prescribed method of worship is the ordination of 
Siva. Hence, a person with spiritual awareness should be 
engaged in the prescribed actions with his dedication to the 
service of Siva. (8) 


<*msm— Msd'bHb 

^fRrferfsr: RddPidbi: ftrar 


=K1=h4 U4 l 4 i f4Rf: fWJ^TT 

f: cTWd : Rldkl^H^I 


\:\\6 II 


This procedure in the case of the enjoined action or 
the action as told in the religious code (Sastra) that the 
worship of Siva should be performed, has been the order of 
Siva. Hence, an accomplished aspirant should be deeply 
engaged in that worship of Siva. Otherwise when he 
transgresses that ordination of Siva, he would go to hell. (8) 

Notes : The warning in terms of hell is applicable in general 
to the aspirant who is to follow the example of the Sivayogin’s 
spontaneous deeds of worship. Everything that the Sivayogin 
does by way of Siva’s worship is with “Sivaradhanabuddi”, 
the intention of pleasing Siva. The aspirant should follow his 
example and cultivate the culture of doing everything with the 
intention of pleasing Siva. It is implied by this that all the actions 
should be free from the aspiration for a reward (phalapeksa). 


MRuicjs 
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This is what the Lord calls as “Karmasu kausalam” as the Yoga 
(Bhag. G., 2.50). Thus, as the Lord says, the wisdom lies in the 
renunciation of the fruits of action, but not in the renunciation 
of action. 

cilKsill-3RI ^Id^lMcbK: ^ — 

Then the author says with a view to clarifying how that 
procedure of the worship of Siva should be known— 



MHlVIl} TjfatTT: II^ 11 

One should worship Siva, the Supreme Lord (Parame- 
svara), by getting the guidance from the Guru. When the 
Supreme Lord is worshipped all deities are worshipped. (9) 

cillGMI— J^ffTSWPTl Rid Id# TJSLLg 

^ETT: TJ:, Rldld#LM -HcRdl: HHW: 

11^ 11 

One should worship the Sivalinga according to the 
guidance of the Guru. When it is worshipped, all deities 
are worshipped. Since the Sivalinga has all the deities 
contained in it, all the gods become pleased (through the 
worship rendered to it). (9) 

Notes : The guidance of the Guru is the most invaluable 
acquisition of the aspirant. The aspirant should follow the advice 
of the Guru and render his worship to the Sivalinga. Here the 
Guru is the Sivayogin himself whose deeds of worship are for the 
guidance of the aspirants. In doing the worship of the Sivalinga, 
the aspirant should know that he is pleasing all the deities 
because all the deities are residing in the Sivalinga. Rendering 
worship to the Sivalinga is like watering the root of the tree. Just 
as the watering of the root of the tree makes the branches 
with leaves, flowers, etc., to flourish with nourishment, so does 
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the worship of the Sivalinga make all the deities residing in it 
pleased. 

<*!Ksdl-TJ Rb — 

If it is asked as to what is the outcome of the worship 
of Siva, the author says— 

fVlc|4)JKdl #f: 11 ^ o II 

The Yogin who is ever engaged in the contemplation 
of Siva in the form of engrossment in acquiring the materials 
required for the worship of Siva, is undoubtedly prone to 
liberation. (10) 

%lfW: fwM ndHIdlRMRI^ddl 'R^frTI 
Hl-wWi; M^o || 

The Sivayogin who is engaged in the contemplation 
on Siva in the form of engrossment in procuring the 
materials required for the worship of Siva, becomes free 
from bonds of Mala, Maya, etc. In this regard there is no 
doubt at all. (10) 

Notes: The Sivayogin does not exist apart from Siva. His 
very existence is not different from the worship of Siva. Having 
thus engrossed in the worship of Siva, he seems to be engaged in 
collecting the materials required for worship such as Bhasma, 
Gandha, Aksata, Puspa, Dhupa, DIpa, Naivedya, Tambula, etc. 
This is for the guidance of aspirants. The Sivayogin is totally 
free from the bonds of Mala, Maya, etc., i.e., from the Pasas. 
Through his guidance he makes the other aspirants to get them¬ 
selves free from those Pasas. 

T ^RRRcR “T fpMkfcd T 


}IH<fedl fllRTI 3m^d?IR=bl T ?frTf?R- 

^RR%— 

Having raised an objection that knowledge alone is 
the means to liberation but not action as per the state¬ 
ment “Jnanadeva tu kaivalyam”, meaning: “Liberation is 
through knowledge only”, the author answers according to 
the statement of the Siva R., viz., “Na kriyarahitam, etc.”, 
meaning : “The knowledge without action or the action 
without knowledge is not conducive to liberation. Without 
seeing the blind man was burnt and without being able to 
walk, the lame man was burnt”— 


^Mcb4u|) | 

fbHlAIxll PcHcW-W d-WMc^illrAdJ M 


Knowldege and action are mutually interdependent. 
Hence, this idea, knowledge and action should both be 
adopted in practice by the Sivayogin (Virakta) for 
accomplishing the fruit in the form liberation, higher or 
lower. (11) 

Notes: In the case of the Sivayogin who is Siva himself, the 
knowledge is the realisation that he is Siva and the action in the 
form of Sivapuja, etc., is a formality. Yet from the point of view 
of the aspirant on the way to liberation, the knowledge is to be 
achieved and the action in the form Sivapuja, etc., is a means to 
that end. Hence both knowledge and action are said to be 
mutually interdependent. This is nicely brought out through an 
analogy of the blind man and the lame man. Knowledge without 
action is “lame” and action without knowledge is “blind”. 
“Andhapanguvat” is a time-ridden parable teaching how the 
united efforts of a blind man and a lame man solved each other’s 
day-to-day problem of earning livelihood. The blind man who 
was unable to see was to be guided by the lame man, whom he 
carried on his shoulders. Their common end was meted out by 
this mutual assistance. The knowledge like the lame man in the 
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parable, is to be carried on through the action, which, like the 
blind man in the parable, is unable to march on the path without 
being guided by the knowledge. They must go together to 
achieve the end, i.e., the attainment of liberation which is in 
the form of the realisation that “I am Siva” (Sivo’ham-bhava 
or Atmasaksatkara). In the case of the Sivayogin who is in 
“Sivo’hambhava”, the knowledge is accomplished (siddha) and 
the action is a necessary formality for the guidance of the world. 
In spite of his engagement in action, all his deeds of worship 
have no touch of selfishness, no prompting by desire. Setting a 
background of sylvan fire, the parable of the blind man and the 
lame man has been explained by the Candra J. A. and the Siva R. 
to bring home the mutual dependence of the knowledge and the 
action : I 11 

(Chandra J.A., Kri. pa., 12.6); ^ fsMKfiH WT etc. (Siva R.). In this 
context, it is interesting to note that there is a discussion between 
Devi and Mahadeva in Ka. A. Devi raises a doubt: fFTl^ 
TTTsRt JUI WTJI fFpT 

RRT gtRl-jfetR W ^ rTr^rT: 11 (Ka., A., 


kri. pa., 2.3-4) — “You said once that liberation is through 
knowledge only. How do you say now that liberation is through 
this vow (Vrata) only — Sambhavavrata told in the previous 
chapter? If it is not possible to attain liberation without 
knowledge, what is the use of practising this Vrata? Please tell 
me as to what is the reality”. Mahadeva answers saying : 
^omIhRi cRt nm i cMfh Rrt 

fevTI I slrH|i)H 7 RRT I (Ibid., 2.5-6)— 


“That liberation is through knowledge alone is truly my 
statement. Yet the acquision of that knowledge is not possible 
without that Vrata. The instruction of that knowledge is in 
entirety given in this Vrata. Without this Vrata, one cannot 
become eligible for that knowledge”. What is that Vrata? How 
does that constitute the means to that knowledge? Mahadeva 
answers these questions clearly: <jhRs- 

hft fR WsT rRtlfrT I I fR 'T WI 

WIJ ^RdRdcki mr fR ntw *Rfh i (Ibid., 2.7-9) 


"VIi, ii a person is not sanctified by the initiation (DIksa) and 
when he is in a state of confusion due to his unsanctified heart, 
the knowledge given will not grow like a plant in the desert. 
Although that knowledge is somehow obtained and yet is 
without firm devotion towards the Linga, it will not bear fruit 
like a plant which is not protected. The knowledge about Siva 
(me) which is called as the knowledge of communion of the 
Anga (Self) with the Linga, which is given to a person whose 
mind is purified by the process of DIksa, which is well-guarded 
by a firm devotion towards Siva (me) and which is charged with 
devotion, is bound to bring liberation”. The Sambhavavrata is 
the vow of VIrasaivism which begins with the DIksa (of three 
kinds). This DIksa contains an instruction regarding the signi¬ 
ficance of the Istalinga infused with the ‘Cit-kala’ of the disciple 
(the spark of knowledge from the cerebrum of the disciple to 
whom the Linga is given by the Guru) and regarding its relation 
with the inner Lingas, Pranalinga and Bhavalinga. It is this 
culture imparted mystically by the Guru that makes the heart of 
the aspirant ripe enough to receive the knowledge of “Linganga- 
samarasya” and to realise it through worship and meditation. 
That realisation is Mukti which is of the nature of Sivadvaita. 
Yet the action (Vrata) charged with devotion which imparts that 
culture to realise that knowledge, cannot be undermined and 
ignored. 

c^Ksdl-^3 ^°1T 5FTP5H — 

If it is argued that there is no use of action for those 
who are accomplished in knowledge, the answer is given 
here— 

Wt f^ri i 

Even when the knowledge is fulfilled in realisation, 
action, too, is made use of by the wise. Hence, action which 
is not associated with any desire for the fruit should not be 
discarded. (12) 



918 


919 







STTW-ch4 u ll” ?f4 3j4: ^n4 

fegrf'T cKl4blH4l4dT L bvlN f 4Kl4d T>4 f444RT PR, dTRI^FT- 
Rll4d c b4 L lRcH4 mRiomp^ “^fR 3T1FT ^T ^ =h4^i T>4 IRIH ^ <J 

tR-HI^ &4 Rh hRlfe4 IffaRSfl fwiR'MlRl I I” 

^rfH^+RicRigj pjtchHchHf^H T 4K<4^Rc<44: 11^ 11 

Since the Sruti statement “Na karmana” (not by 
action) refers to action performed with a motive, in the 
case of the wise, even when the knowledge is accomplished 
in realisation, the action which is without any desire for a 
fruit is necessarily ordained, like “Agnihotra” in Vedanta. 
This is because the discarding of action ordained in 
accordance with the Asramas would lead to degradation. 
In accordance with the statement of the noble persons, viz., 
“Jnanam pradhanam, etc.,” which means: “Knowledge is 
predominant, but not without action; action is predomi¬ 
nant, but not without knowledge. Hence both are known 
to be acceptable, because a bird with one wing cannot fly,” 
one should not discard the action which is not associated 
with any desire for a reward. (12) 

Notes: “H Hub'll, §r<-nR” (Kai. U., 3-4); the full statement is: 

11 ^RwiHyfHfatnsrf: 

TO’JHT: nRy-A'd nf— I “Not by action, nor by children, nor by 
money, but by renunciation alone, some persons have attained 
immortality. The heaven hidden in the cave of the heart is 
enlightened by the Supreme. Into that the Yogins enter. The 
Yogins have before them the objective determined by the 
knowledge of Vedanta and attain purity of spirit through 
resorting to Sanyasayoga. They reside in the Brahmaloka until 
the annihilation of the world in the highest state of immortality 
and finally get total liberation”. The action meant here is 
Kamyakarma, i.e., the action undertaken with motive. Such an 
action is prohibited. But the action which is not associated with 


any desire for a reward should not be discarded. It is called 
“Niskama-karma”. The Bhagavan says: HI 
Huffw I (Bhag. G., 2-47)— “Do not have any desire for a fruit as 
the motive of your action and may you not adhere to non¬ 
action”. “ 1 FTOFTH <3 (Abhi. Va.). The wisdom lies in the 

renunciation of the fruit in action, but not in the renunciation of 
action altogether. That is Yoga. Wisdom (as said above) in 
action is Yoga— %T: (Bhag. G., 2.50). Such an 

action should go together with knowledge. Action and knowledge 
are like the two wings of a bird. Just as the two wings are 
necessary for a bird to fly so are both the action and the 
knowledge necessary for an aspirant to attain liberation. Siva. 
Dha. P. says: HHT RHt HHT fTTH: I HHT ^ HHT 

gnrflHlit faniTHJ I (Quoted in the Kannada commentary of 
N.R.Karibasava Sastrin)— “Pure action should be performed 
in such a way as there would be no short-coming in what is 
prescribed, as Siva would be pleased and as the mind would 
become purified”. Vay. Sam. puts the same idea emphatically: 

I mRi(N Hlft <WT fpFH I I 

(Quoted in the Kannada commentary of N.R. Karibasava 
Sastrin)— “Action without Siva (i.e., the knowledge of Siva) is 
like the speech without meaning, the body without any righteous 
action and the woman without her husband”. 


cdKsdl- 


mRimk^Ri— 


Then the author propounds the predominance of 
“Acara”, righteous practice— 

3TRTTT TJT •y4b|WH ( £KM I 

3IMU^: 4iRf4f4fRR: M3 3 II 

The righteous practice alone is meant for the 
adornment of all persons. A person who is without such a 
practice would stand condemned in the world. (13) 


cdIMI- II 


It is clear. (13) 
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Notes: Five Acaras (Pancacaras) are spoken in VIrasaivism. 
(Vide notes on S.S.,9.27 for details about Pancacaras). This 
stanza is verbatim the same as Candra J.A., kri. pa., 9.16. Further 
the Candra J.A. glorifies Acara with Jnana: ndkm 

3TMT: Wit 3tMT: WT W[J I (kri. pa., 

9.17-19)— “Mahesvara is pleased with Acara coupled with 
Jnana. Hence one should be an enlightened person endowed 
with Acara as long as one lives. The basic Acara for all the 
embodied souls is devotion towards Siva. Acara is the supreme 
duty, Acara is the supreme wealth. If the Jnana is without Acara, 
it does not yield any fruit”. Acara is ultimately the worship of 
Siva through the body (hands), mind and speech (trikarana). It 
is the repayment of the due for the obligation received as it were 
from the God. All the beings have emerged from him. All this 
world is fashioned by him. Man attains fulfilment of his life by 
worshipping him through his righteous actions: 

W[J Wd>4uil 11 (Bhag. G., 18.46). The 

creation of beings is to provide them with an opportunity to 
exhaust all Karman through experience and attain liberation. 
The creation of the objective world is meant for the experience 
of beings. The aspirant should take to “Suddha acara” with 
Jnana to attain that liberation for which the Paramatman has 
created him. The fire in the Aranis is not meanifest unless they 
are rubbed together. Man has the Mahalinga in him but the 
Mahalinga is realised by him only when he takes recourse to 
“Acara”. 



Then after saying that in view of that the aspirant 
should be engaged in performing his meritorious deeds, 
the author concludes the Kriyagamasthala— 
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Mahesvara is pleased with spiritual knowledge coupled 
with religious practices. Hence, one should be an enlighte¬ 
ned person engaged in religious practices till the body falls 
off. (14) 

cilKsill—T9^(^) It is clear. (14) 

Kriyagamasthala ends 

Notes: In profane sciences, it is insisted that theory and 
practicals should go together. In this spiritual science also, the 
theory in the form of the knowledge obtained from the Guru 
and through the study of Sastras should go together with the 
religious practices, which represent the practicals. Knowledge 
without practice is dry. Through this dry knowledge alone one 
cannot get the grace of God. To win God’s favour one should 
have knowledge coupled with action. Knowledge and action 
(Acara) are like the two wings of a bird or the two wheels of a 
chariot. This is verbally same as Candra J.A., kri. pa., 9.17. 


c-dKsdl—3T?l— "^21)114^ d^dld *T2JFbKt 

-PJMTf 7FJT *FlfrT” 

Wit” ffd dbMHHfclTfU RkTcTFI 


Bhavagamasthala—(55) 


Then, as per a statement of the Br. U., viz., “Yam 
yathopasate; etc.,” ., which means: “Whatever conception 
one adores one becomes like that; whatever conception 
one cherishes one becomes the same; whatever action 
one does one becomes used to it; and whatever practice 
one adopts one becomes used to that only,” and as per a 
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statement of the Yogaja A., viz., “Sivabhavanusandhanat”, 
etc., which means: “Through the cherishing of Siva’s form 
(the conception of Siva) one gets the flash of that form in 
his mind (thought or conception), the author propounds 
that the special gestures of faith of the Sivayogin who is 
engaged in disinterested action with a spirit of renun¬ 
ciation, constitutes the Bhavagamasthala— 


fcHlPlUl: I 



All those gestures of faith which are discerned in an 
enlightened recluse (Sivayogin), form the Gospel of Faith 
(Bhavagama) for all the embodied beings. (f5) 


cdltsdl— WW: Sl'Hdfsh'MI'h' 

r^lddlRH: *#1 'HldPd^Pl cTTRr 
TtRrT : I Uh 11 


T, f^t tITRfT: 


The ‘Viragin’ is one who has renounced the fruits of 
unfair actions. The Sivayogin with enlightenment is such a 
‘Viragin’. The special gestures of faith which are discerned 
in him, constitute the articles of faith for all the beings. (15) 

Notes: The word “Bhava” has a wide implication in 
Sanskrit. It means “a feeling, emotion, devotion, etc”. These 
words individually cannot signify all that is meant by the word. 
The nearest possible equivalent in English, here, is “faith”, 
“faith in God, belief in his greatness”. Agama is something 
handed down by tradition; Bhavagama is here a Gospel of Faith, 
a testimony of religius practices handed down through a long 
and unbroken heritage of spiritual teachers, whose every gesture 
meant an expression of the divine revelation in them. Those 
gestures of faith have gone a long way in framing and inspiring 
faith in the hearts of the disciples who are on the path of Mukti. 
(The statement of Br. U. quoted by the Sanskrit commentator in 
the preamble to the stanza, is “4 ^-iNiua, etc”. This seems to be a 
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different reading. The statement, as found in the printed texts 

now available, is in this form:”. 

TINT 'Noifa ■yi*j, c fri<l tppfqfcT hih^kI T TT T t[ Hafa y u4 H hi4 u ii Hafa 
NET: (Br. U., 4.4.5) — “He is of all forms; that which is of 

this form is of that form. Thus whatever he does and what¬ 


ever he practises he becomes that. He who does good deeds 
becomes good, while he who does bad deeds becomes sinful. 
Merit accrues through meritorious deeds and sin through 
sinful deeds”. The “Bhava” of the Sivayogin embraces Siva and 
becomes “Sivamaya”. His “Anga” has become “Lingamaya”. 
Whatever he does is the activity of Siva. Whatever he speaks is 
the word of Siva. Whatever he thinks is the thought of Siva. 
These are the expressions or gestures of the Sivayogin which 
are to be grasped by the aspirants of Mukti for their guidance. 
Thus the gestures of faith of the Sivayogin form the Gospel of 
Faith for all. 


cHITsHI- 3I?I ^144314 INK I*) SETT ^ 

Then the author propounds in two stanzas that the 
“Bhava” alone has some speciality vis-a-vis knowledge and 
religious practice told earlier— 

'JTT^tsfq fvicMNfrlcbKUlU I 

'Mlcl^ckl: f?Tcft 1^ II 

The conception that “I am Siva” is the means to attain 
the state of Siva, neither mere knowledge nor mere 
religious practice. He who possesses this faith becomes 
Siva. (16) 


cdKsdl— rVldl^fHPd ’m: f^TT^nf^lW^ tIHBH A 
Rd c iamRl c bK IJ i ^ hNdlcNsf: I 3IFIK: T, 

RdcMMlR|cM<uj 4, RbEj Thd^cFI; ^ 

fm: 'HdRcNsf: 11^ 11 
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The conception (faith) that “I am Siva” is the cause of 
attaining ‘Siva-hood’. Mere knowledge is not so. That is, it 
is not the cause of attaining the state of Siva. The practice, 
i.e., the practice of good deeds, too, is not so by itself. It is 
not (separately) the cause of attaining the state of Siva. But 
he who is endowed with the firm faith that “I am Siva”, can 
alone become Siva, i.e., attain the form of Siva. (16) 

Notes: To become Siva is the highest aspiration of all 
human beings. The supreme truth is that the JIva is Siva in the 
ultimate analysis. It is that truth which the JIva should know, 
make efforts to realise and cherish in his thoughts. Thus the 
effort to become Siva is three-pronged, i.e., through knowledge 
(Jnana), action (Acara) and cherishing in mind (Bhava). The 
knowledge is in the form of “Sivo’ham” (“Aham brahma 
asmi”— Br. U., 1.4.10; Tat tvam asi” — Chand.U., 6.8.7; “Ayam 
atma brahma” —Br. U. 2.5.19) as taught by the Guru and as 
known from the Sastras. The action or practice is in the form of 
converting the thought waves into the form of Siva through 
Yoga. (Vide Pranalingarcanasthala and Sivayogasamadhi- 
sthala, S.S., 12.14-20, 22-23 and 25-27, also notes thereon). The 
cherishing in the mind is an incessant attunement of the mind to 
Siva through which the Soul assumes the form of Siva as per the 
maxim of the Bhramara and the KIta (Bramarakltanyaya). 

Own— TJ IHWt: ^ ^ 

If it is asked as to what is the difference between 
knowledge and conception, the answer is given here— 

*TH cKtJilfWk'l SSIFT d^McHKUin i 

: 11 ^ 19 11 

Knowledge is the ascertainment of an object. 
Meditation is the means to the conception of that object. 
Hence, when the Mahadeva is known, the enlightened 
preson (i.e., Sivayogin) should turn to meditation. (17) 
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c^lKsdl- 


d^lsRlRl W(l Bid 

kdlRcdN: 11^11 


Knowledge consists in the ascertainment, i.e., finding 
out for certain the nature of the object that “It is like this”. 
The cause for that, i.e., the cause for the conception of an 
object, in the sense of the assumption of the property of 
that object, is meditation, the cherishment in the mind that 
“I am that”. Hence, when Siva is known, the enlightened 
Sivayogin should fully become engaged in meditation, i.e., 
he should become endowed with that conception. (17) 


Notes: Knowledge is an ascertainment of the form of the 
object. Bhava is the stream of consciousness assuming the 
form of that object which is so ascertained. In the present case, 
knowledge is the knowledge of Siva as instructed by the Guru 
and as learnt from the Sastras. Bhava is the stream of con¬ 
sciousness which has assumed the form of Siva. The thought- 
waves assume the form of Siva in a continuous flow without any 
break. It is only when this happens that the experience of divine 
bliss (Sivananda) is possible. In that experience, the subject- 
object distinction is completely lost sight of. 


<*msdi— 



If it is asked as to how that is assumed, the answer is 
given here— 





:IIU II 


The best among the enlightened (Sivayogin) should 
conceive of the Mahesvara as having pervaded everywhere, 
inside and outside, in order to attain the supreme bliss. (18) 
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5 IMT—: I fm VW {\I \c 11 

“Antarbahisca” (inside and outside) means “inside 
and outside one’s body”. The rest is clear. (18) 


Notes: The interpretation of “Antarbahisca” as “sari- 
rantarbahisca” is “Adhyatma” interpretation. Paramesvara is 
inside the body as the ‘Antaryamin’ and ‘Preraka’. The “Adhi- 
visva” interpretation is intended here. Paramesvara is all 
pervasive. He is immanent in the world as the “Antaryamin” 
and He is also transcendent enveloping the world from outside. 
The Purusasukta says: ^ ’Jpf I (Rv. 

10.90.1)— He pervades the earth (universe) everywhere and 
transcends it by ten inches (i.e., to an infinite extent). Parame¬ 
svara has no spatio-temporal limits. He pervades everything 
inside and envelops everything outside. Such a Paramesvara 
should be realised within himself by the aspirant. 

— “One can realise Brahman in one’s soul as one can 
see his face in a mirror” (Katha U, 6.4), is the key to that end. 



'HlcRfedl ^ •O'jgl'-d 


Then the author tells in two stanzas with analogies 
that the action in the form of worship is futile without the 
conception of one’s self as Siva— 


3T^TT W cfT# W I 

W rTSIT f&U II^ II 


1 11? O 11 


Action without the spiritual conception is like the 
speech without meaning, a devoted wife without her 
husband, and knowledge without scripture. (19) Just as he 
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who is without eyes cannot see any form, so is the Yogin 
not competent to have a vision of Siva without spiritual 
conception. (20) 


cdltsdl— 





I f?lt Ro|| 


“The intellect without the scripture” means “the 
knowledge without the sanction of the scriptures in the 
form of Veda”. (19) “Isvara” means “capable, competent”. 
The rest is clear. (20) 


Notes : Speech without meaning, i.e., lacking in compati¬ 
bility like “Agnina sincati” (he sprinkles with fire), “Vandhya- 
putrah sundarah” (the son of a barren woman is handsome), 
“Khapuspamalaya alahkaroti” (he decorated with a garland of 
sky-flowers), etc., is never taken as authoritative. What is not 
authoritative is without any use. Similarly speech employed 
without understanding the meaning, is also not useful for the 
speaker and it may put the speaker in a ridiculous position. 
Yaska says about Veda: ^ ^ RmhiRi 

Scycbd dicRfd I . 

a^trifd I (Ya. Ni., 1.18)— “He who, having read Veda, 

does not know its meaning, is a tree or donkey bearing the 
burden. He who knows the meaning gets all auspicious rewards, 
goes to heaven with his sin washed by knowledge. Dry fuel fallen 
on the ground without fire, is not for burning”. A tree bears the 
burden of the leaves, flowers and fruits. Yet it cannot experience 
the fragrance, the taste, the form, the touch, etc., of any of them. 
A donkey may bear the sandle-wood sticks on its back, but 
cannot experience their fragrance. In the same way he who 
knows Veda without knowing its meaning, bears the burden of 
the memorised Veda, but cannot get the due rewards from it. 
The second analogy is that of a devoted wife without her 
husband either due to his death or due to abandonment. In the 
absence of her husband, she is looked upon either as inauspi¬ 
cious for all purposes or as a destitute. Her life is regarded as 
futile. So is the state of actions (deeds of worship) in the absence 
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of the spiritual conception of the Self as Siva. The third analogy 
is that of the intellect without the approval of Veda (scriptures). 
The study of Veda gives a spiritual, social and moral culture 
without which the intellect (knowledge) is a sheer burden. In the 
same way the deeds of worship and meditation are futile without 
the spiritual conception of the Self as Siva. Stanza 20 gives a 
striking analogy to demonstrate that the actions (worship and 
meditation) with any such conception, do not bring about the 
vision of Siva. A blind man cannot see the forms of objects. Eyes 
are inevitable for the sight of external objects. A blind man thus 
cannot see the forms of objects. Nor can he do anything on his 
own accord because he is a destitute. He needs the help of 
others which he cannot get always and which makes him always 
dependent. Similarly action without “Bhava” is futile. In this 
background, it should be noted that the knowledge, consists in 
the conception of the body as the form of Paramesvara and that 
the body is not different from the Supreme Principle. This 
conception (Bhava) makes the body to toil for the realisation of 
Siva. The conception that the mind is born from Siva and is 
rooted in Siva, makes the mind totally pure and prone to Siva. 
Further the conception of Prana (life beath) is a manifestation of 
Siva’s power, makes the Prana prone to Siva by being controlled 
through Yoga coupled with the notion of the Self as Siva. Thus 
the body, the mind and the life principle surrender themselves 
to Siva. Then all misconceptions totally subside to forge the 
unity of knowledge, action and the spiritual conception and 
bring the experience of spiritual bliss. Now the author highlights 
the importance of “Bhava” (the spiritual conception of the Self 
as Siva). 

*Ilc|^i q Jj^UllPd T£5li 11? * 11 

The Sivayogin should worship the Paramesvara 
(Supreme Lord) with the mind endowed with pure inten¬ 
tions (thoughts). The Lord does not accept the worship 
which is without the spiritual conception however great it 
might be. (21) 
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cdKsdl— I *T: I 

M R \ 11 

“Bhavasuddhena” (Manasa) means “(with the mind) 
which is pure in meditaiton or purely attentive towards 
Siva”. “Bhavahlnam.... sumahatlmapi”— the subject of this 
sentence should be understood as “sah”, i.e., the Parame¬ 
svara. The rest is clear. (21) 

Notes: In rendering worship to Siva, both external purity 
and internal purity (bahirangasuddhi and antarangasuddhi) are 
required. The condition of external purity is fulfilled by taking 
bath in sacred water, putting on clean “dhoti” with a loin¬ 
cloth as the underwear, sitting in a clean chamber, etc. More 
important than this is the condition of internal purity. This is 
achieved through the purification of the thought-waves in the 
mind. This is regarded as “Bhavasuddhi”. Without this “Bhava¬ 
suddhi” no deed of worship, however great and however grand it 
might be, would be acceptable to Siva. In our external worship, 
all the materials of worship such as water for ablution, Bhasma, 
Rudraksa, Gandha, Bilva-leaves, flowers, fruits, etc., are Siva’s 
gift to mankind. Nothing is ours among the things that we offer 
to Siva. It is only when they become charged with our pure 
feelings of divine love, they become acceptable to Siva, who not 
only accepts them but also becomes immencely pleased with 
them to the extent of granting his ‘darsana’ to our inner eye. 


cdKsdl— m — 


IT wTcf I 


i: RicM) r 




Then, in accordance with a statement of the VI. A., 
viz., “Bhramadbhramaracintayam, etc.,” which means: 
“Though the (continuous) thought about the hovering bee, 
even the worm becomes the bee; he who is caught with the 
thinking about Siva, assumes definitely the form of Siva, 
the author reveals the importance of ‘Bhava’ ” — 
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ferfuT mi f?ra ufa i 

chV-W &MHI<U R? II 

When the mental cherishing (Bhava) by way of medi¬ 
tating on Siva becomes incessant, the attainment of Siva’s 
form is possible, as is the case with a worm (which becomes 
the bee) through the (continuous) thought about an insect 
(i.e., bee). (22) 

mWH — fshif: ’WOT f^HT^^^TT rf^lWT 

'JiNrl, OTfi ^<^i4 u i 

OTOTTWfd W: ftl^OTT ^TTOTl, hcffOTT : I R 3 11 

Just as the form of an insect (i.e., bee) is born in the 
case of a worm due to continuous thinking of that insect, so 
when the mind in its special attunement gets engaged in an 
incessant cherishing of Siva through meditation, the form 
of Siva is born in its case also. (22) 

Notes : Here in “krimeh kltasya cintanat” both the words 
“krimi” and “klta” respectively mean ‘a worm’ and ‘an insect’, as 
applied respectively to the worm that is kept a captive in a shell 
and to the bee which torments it vehemently. It is said that the 
worm begins to think of the bee continuously due to the fear of 
the bee which torments it everytime. Then it becomes the bee 
itself and flies away. This is the maxim called “Bhramaraklta- 
nyaya”. It may be noted here that the word “klta” is used in the 
sense of the worm. As per the distinction drawn between the 
“worm” and the “insect”, the former is a creeping invertebrate 
animal with a slender body and no limbs, while the latter is a 
small invertebrate animal having a head, thorax, abdomen, two 
antennae and thoracic wings. These features of the worm and 
the insect apply respectively to the worm that is kept a captive 
and the bee that captivates it. It is interesting to note that 
Ujjanlsa, in his Kannada commentary, has taken the word 
“klta” in sense of an insect called “Kurudihulu” in Kannada 
(otherwise known ‘Kadajlrigehulu’). This insect conforms to the 
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above description of an insect. Its sting is very painful just like 
the sting of a bee. Its hovering in the houses is a common sight in 
the villages. People fear its sting. It brings a worm from 
somewhere and captivates it in a cocoon-like shell built around 
it. Such shells can be seen on the wooden shutters, door pans, 
windows or the joints of two walls. That insect produces a 
humming noise when it hovers. It often comes to the shell 
wherein the worm is held captive and sits on it. It stings the 
worm. After some days that worm becomes the insect and flies 
away by breaking open the shell. This can be commonly seen in 
the village houses. In all probability the word “bhramara” was 
applied to that insect also. This doubt arises because the honey¬ 
bee which is understood by the word “bhramara” is not known 
to convert a worm to its form in our common experience. 

Whatever may be the case, the maxim is drawn into service 
here to establish the fact that the incessant thinking about an 
object would result in the transformation of the thinker into the 
form of the object of his adoration. Thinking about Siva ince¬ 
ssantly one (i.e., the JIva) becomes Siva. This is the wonderful 
power of “Bhavana”. 

-3T?I f^OTOTfri^fOTcH OTIOTPfell^frT TT RRT- 

OTITOM •ynmia— 


Then the author concludes the Bhavagamasthala after 
saying that in case one is incapable of cherishing in mind 
the formless Siva, one can cherish in mind His magni¬ 
ficence in merits (such as omniscience, omnipotence, 
immanence, transcendence, etc.)— 


PuichU TTW f^TTfwrj 
'HBSjfsfcr R 3 I | 

If one is incapable of meditating on Siva, the Para- 
brahman, who is free from flaws and who is without any 
form, one can meditate upon his meritorious magnifi¬ 
cence. (23) 
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c4Ks4l—rlf§?pI I'm R 3 11 

“His meritorious magnificence” means “the great 
wealth of His merits such as omniscience, etc”. The rest is 
clear. (23) 

Bhavagamasthala ends 

Notes: Siva has two aspects, one is called Saguna aspect 
and the other is Nirguna aspect. In his Saguna aspect he has a 
form and his Sakti assumes a form that is made up of three 
Gunas. It is this aspect that is prevalent in all his five cosmic 
activities namely, Srsti (creation), Sthiti (preservation), Laya 
(annihilation), TIrodhana (covering the real power of the Self) 
and Anugraha (conferring grace on the Self). In His other 
original aspect called Nirguna aspect, He is formless and His 
Sakti is without Gunas. In both of His aspects, His Sakti is 
inherent in Him. The meditation prescribed in this Bhava¬ 
gamasthala is the mental attunement to the original Nirguna 
(Nirakara) aspect of Siva. This can be achieved only by a chosen 
few Yogins. In the case of others, it is suggested that they can 
cherish in their mind the munificence of Siva’s divinity in the 
form of omniscience, omnipotence, all-pervasiveness, imma¬ 
nence, transcendence, etc. 


3TST 


t— (h«0 


c4Ks4l— m — “wit 
1<4)RlHl WlfafFfa WTFTWWlfBfrT MRtMK’MRt — 


Jnanagamasthala—(56) 

Then as per the Amrta B.U. which says “Jnanl 
vijnanatatparah” meaning: “The enlightened person is 
devoted to special knowledge” and a statement of Pati 


Para., viz., “Jnanamentacchaivasamstham,” meaning: “This 
knowledge is that which pertains to Siva”, the author 
propounds Jnanagamasthala as consisting of the gestures 
of knowledge on the part of the Supreme Yogin who is 
adept in Bhavagamasthala— 

tits vkYjuiwj 

wft I in I I 

Those gestures of knowledge which belong to the Para 
Sivayogin, are in vogue as the Jnanagama (Gospel of 
Knowledge) for the emancipation of the beings. (24) 

cdltsdl- WFT WWRF7WT WflYlWllfTTt WT 

Mi^dni wpRHT iiwfw 

The Parayogin is the Parama Sivayogin who is adept 
in Bhavagama. The gestures of his knowledge constitute 
the Jnanagama (Gospel of Knowledge) for the emanci¬ 
pation, i.e., the beatitude, of the ordinary people who are 
lacking in knowledge. (24) 

Notes: (Amrta B.U., i.e., Bra. B. U., 18). 

Actually the reading is l” This is told about 

the Parayogin who is adept in Bhavagama. Jnana is Brahma- 
jnana, the knowledge of Brahman. It is the knowledge of the 
Supreme which is most esoteric in nature and which is to be 
revealed by the most competent Guru like the Parayogin. The 
Upanisads say: (Chand. U., 7.25.2); 

(Chand. U., 6.2.1). This is known as Samyajjnana, which is 
actually the means to Moksa. Vijnana, on the other hand is the 
knowledge that is derived from worldly experience. The Jnana 
with Vijnana is the means for the escape from bondage. Bhag. G. 
Says: ^ 3 % junh I fR fofTTOflh W^T I 

(9.1). Para Sivayogin is the ocean of knowledge of Siva as said in 
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the Pati Para, quoted in the preamble to this stanza. His gestures 
are the Jnanagama for the spiritual progress and liberation of 
the ordinary people. Those gestures are the manifestations of 
divine qualities that are rooted in the spiritual knowledge. They 
are: 3tf|*rT qc4H*)*ITO[FT: SIlPrK^HHJ ^ fh> 

^TTOT.1 I rr5T: HlRlHlfHcll I TO 11 

(Bhag. G., 16.2-3) — “Non-violence, truthfulness, absence of 
anger, generosity, tranquility, absence of pettiness, compassion 
towards all beings, absence of weakness for sense-objects, softness 
(absence of cruelty), shyness, absence of fickleness, boldness, 
forgiveness, restraint over the senses, external and internal 
purity, absence of hatred, absence of egoism—these constitute 
the divine wealth in the case of a noble person. These are the 
gestures of knowledge which constitute the Jnanagama for all. 


cU\lsU\ - m THTddl 




crlftr "^flr^T 









Then according to the Sruti statements, viz., “Yatheha 
karmacito lokah, etc.,” and “Jnatva devam, etc.,”, which 
respectively mean: “Just as this world won by action 
(Karman) comes to an end here so does the other world 
won by merit (Punya) comes to an end hereafter” and 
“Knowing the God one cuts away the fetters of death”, the 
author advocates the importance of knowledge after 
having said that there is no use of the aforesaid mere 
“Karman” and mere “Bhava”— 


TTTtq W ipri ^rtfuTT C[T Pcbfa^rl I 



IRMI 


What is the use of (mere) “Bhava” for the aspirants? 
What is it that is aspired by (mere) “Karman”? The know- 
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ledge which is combined with “Bhava” and “Karma”, alone 
brings Moksa.(25) 

cdllsdl- “3^ sltillRh” ^IHftoqsf: i fm 

VW{\ GM I 

This direct experience as “I am Brahman”, is the 
knowledge. The rest is clear. (25) 

Notes: $c<-iifV'— Chand. U., 8.1.6; actually 

in stead of “Karmacito” and “Punyacito”, we find “Karmajito” 
and “Punyajito” in the printed texts. ^ — 

the actual statements are: (Sve. U., 1.8; 4.16; 

5.13); fwu ^ : ibid., 1.11); r^fiwrnjc^qRTif^frT (Ibid., 

4.15). "3T? Wlfro” (Br. U., 1.4.10). Here knowledge (Jnana) 
stands for the direct experience as “I am Brahman”. Mere 
“Bhava” or “Karman” is not conducive to Moksa. The present 
Jnanagamasthala is intended to emphasise this point. It is also 
implied that Jnana alone is not conducive to Moksa. Karman. 
Bhava and Jnana are together, but not severally, conducive to 
Moksa. Among the three, Bhava is the linking force between 
Karman and Jnana. It is already noted that Karman and Jnana 
should go together like a blind man and a lame man to achieve 
the end, i.e., Moksa (vide stanza 11 above and the notes thereon). 
Bhava is linked with both. Bhava linked with Karman is 
“Bhakti” and it is “Nididhyasana” when linked with Jnana. 

The next stanza refers to Karman and Jnana— 


qpTRi TTHRt cbKUIH l 11 

The Jtvas cannot attain Mukti through Karman alone 
even in hundreds of crores of lives. It is the Jnana that is 
the cause of Moksa. (26) 


cdllsdl-f| << TT^’’?fV < 'Tdrr 

-dlRfekWJ: I f?I2 R $ 11 
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This is well known through a number of Sruti state¬ 
ments such as “Na karmana”, “Tarati sokam atmavit”, etc. 
The rest is clear. (26) 

Notes: “4 — (Tai. A., 7.10). The full statement is — 

"T 'T kk, I It means: “Not by Karman, 

nor by progeny nor by wealth, but by renunciation alone they 
attained immortality”. It is only those who are “Vedantavijnana- 
suniscitarthah” (having the knowledge ascertained by Vedanta 
and Vijnana, the spiritual knowledge derived from the Upanisads 
and the knowledge derived from experience respectively. It is a 
delusion (bhrama) to think that one can attain Moksa through 
Karman only, i.e., Karman with some desire (sakama karma). 
Even if Karman is resorted to in hundreds of crores of lives, it 
does not have the power to bring liberation. Sakama Karman 
always leads to bondage. Hence, it cannot bring liberation. But 
when it is coupled with Bhava (devotion) and Jnana, it can 
also lead to Moksa, because the fruits of Karman, whether 
sin or merit, are totally burnt by the fire of Knowledge: kkffcr 
i fHTfk tHcknlTui wrcrRfkt twt i i (Bhag. G., 
4.37)— “Just as the fire which is lit reduces the sacred fuel to 
ashes, so does the fire of knowledge reduce all the Karman to 
ashes”. Once the Karman is burnt by the fire of knowledge 
nourished by Niskama Karman and Bhava (devotion), Mukti is 
not far to seek. The same point is emphasised by the statement 
“Tarati sokam atmavit” (Chand. U., 7.1.3). “Atmavit” is the 
enlightened Soul (JIva) which has realised its identity with Siva. 
This is the Jnana. Through this Jnana, the enlightened soul is 
beyond the reach of worldly sufferings. Katha U. also says: wmm 
W rfthRT #4) I W W ^ TTkfh 11 (4.4)— 

“The enlightened person does not grieve, having realised that 
great, all-pervading Atman through whom he perceives all 
objects in the dream as well as in wakeful state”. Sankara 
observes on this Mantra: “t W fk^lcHH W^- 

ShRh m<hichRi ^ TTkfrr”—“Having known that great, all- 
pervading Atman, i.e., having realised that ‘I am actually the 
Paramatman’, the enlightened person does not grieve”. 
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cdltsdl-3PT 






Then the author says that it is not just that there is no 
liberation through Karman, but it is implied that Karman 
without Jnana is the cause for transmigration (samsara)— 


ch4 ^TTT TP 


I RV9 I I 


Action without knowledge is always the cause for the 
transmigration of beings. The same action coupled with 
knowledge is the means of relief from transmigration. (27) 

Own— ¥W{\ RV3 11 It is clear. (27) 

cqus'MI-3J?I JT: •H'HK c bK u irHc t l4l^— 


Then if it is asked as to how the action without 
knowledge is the cause of tramsmigration, the answer is 
given here— 

W fsMMdi tpii -Whld TOT TRf: I 

I \?6 I I 

The fruit in the form of heaven, etc., in the case of 
those who are engaged in sacrifical action, is transitory. 
Hence, in order to attain a permanent fruit, knowledge 
alone should be practised. (28) 



cdKsdl- “cl 7T 










II 
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On the authority of the statement “Te tam bhuktva, 
etc.,” which means: “They, after enjoying the extensive 
heavenly world, enter the world of mortals when their 
merit is exhausted,” those persons who are engaged in the 
sacrificial activity only will get only the transitory fruit in 
the form of heaven, etc., i.e., the fruit which is bound to 
come to an end. Hence, the aspirant should practise only 
knowledge in order to attain a permanent fruit in the form 
of liberation. (28) 

Notes : “% <T — Bhag., 9.21. The fruit of 

sacrificial Karman is heaven, etc., and that is not permanent. 
Mund. U. (1.2.7) makes this point every clear: T craT 3q^T 

3HHK^TlcK1HoK ^ cjrf | ^ 11— 

“This Karman resorted to by the eighteen performers of 
sacrifices who are subjected to transitoriness and infirmity, is of 
the lower order. Those ignorant persons who take delight in it 
thinking that it brings the good, will be subjected to old age and 
death again”. The eighteen, as explained by Sankara, are the 
sixteen Rtviks and the couple (the sacrificer and his wife). This 
action is called ‘avara’ (lower) because it is mere action without 
know-ledge (“Avaram kevalam jnanavarjitam karma”—(Sri 
Sankara). Those who resort to such action go to heaven by 
virtue of the ‘Apurva’ created by it, stay for some time there until 
the fund of accumulated merit is exhausted and take birth again 
in this world to undergo the states of bodage and death. “They 
are the self-conceited persons who, in spite of their merging into 
Avidya, consider themselves as wise and undergo the suffering 
due to old age, illness and other disasters. They are the fools 
who, under the impact of delusion, go about like blind men led 
by a blind man”: I 

MRqRl TJ5T 4 Nhhi WSfT: 11 (Mund.U., 1.2.8). This Mantra 
comes in Katha U. (2.5)—with ‘T^FPT:’ in the place of 
“They feel that the sacrificial action (Ista) and action for the 
good of society (Purta) as important and do not, in their 
delusion, consider any other thing as good. Such persons enjoy 
the fruit of Karman in heaven, the home of enjoyment and then 


enter this world or any other world which is lower than this”: 
SBFJjf crfTO I ^ ^ 

fRnt RuiiRi 11 (Ibid., 1.2.10). The Sivayogins who are fully 
aware of this, are not interested in such an “Avaram karma”. 
Such a Karman is called “Pasukarman”. The Sivayogins think 
that it does not lead to Moksa and resort to Karman with the full 
awareness of their Self as Siva, which is the supreme knowledge. 
They are deeply immersed in the bliss of that knowledge. Even 
when they perform certain actions either consequent on their 
being alive or with a view to guide the people (Lokasangraha), 
they are not touched by the fruit of any action. Hence their 
Karman is called “Patikarma”. 

oMIhyMI-TJ — 

If it is asked as to how that knowledge should be 
acquired, the answer is given here— 


^Mil c| ITTfaRTn I? I I 


Knowledge alone should be acquired through the 
effort of studying Sastras and through the teaching of the 
Guru. What is the use of anything else? (29) 


<*!Ksdl- 

«iraif^rq#T ^TTTR RlddUHcj W»T 

TTd m c| $fc| 'TR u 11H Rd<1 H i -HIR- 

Rb 11^11 


Through the effort of studying Sastras, i.e., through 
the effort of studying in particular the Virasaiva Sastra 
which is held in esteem in the Vedas and Agamas and 
through the teaching of the Guru and his favour, the 
knowledge of Siva alone should be acquired and properly 
practised. What is the use of the Purvamlmamsasastra 
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which is useful only for offering oblation in the Pasu- 
karma? It is implied that it is of no use. (29) 

Notes: There are two sources of knowledge: Sastrabhyasa 
and Gurupadesa. Sastrabhyasa is through one’s own effort 
(svaprayatna) and Gurupadesa is through Sri Guru’s favour and 
compassion (gurukarunya). Sometimes what is studied in the 
Sastras may not be intelligible, may be difficult to understand. 
Then the refuge is Sri Guru only. Sri Guru’s teaching becomes 
necessary to understand it theoretically and practically. The 
Sastra meant here is VIrasaivasastra which is rooted in Vedanta 
(Upanisads) and Siddhanta (Saivagamas). The statement 
RndS-a’ which is made earlier (i.e., S.S., 5.13), 
emphasises the point that Veda (Vedanta) and Siddhanta 
teach the same doctrine. For instance what the Vedanta calls as 
“Brahman” is designated as “Linga” in the Siddhanta (Vide 
S.S., 1.2). The study of both Vedanta and Siddhanta is crysta¬ 
llised in the VIrasaivasastra. The knowledge that is derived from 
the Sastras, is made intimate through practical experience under 
the guidance of the Guru. What is knowledge in the ultimate 
analysis is explained and its importance is pointed out in the next 
two stanzas. 

oMKsm-3T?I MWIdRl — 

Then the author reveals the importance of that know¬ 
ledge in two stanzas— 


l^o 11 


“Knowledge” is the mature ascertainment of the non¬ 
duality of Siva, by which there would be the removal of the 
relation with transmigration in the case of virtuous 
persons. (30) 

^IFR ^RTT •y^Kdl^lPl^Rl^RRl 113 o 11 
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The mature ascertainment that there is nothing other 
than the Mahaliriga, which is the Parabrahman (Parasiva), 
is the knowledge. Through that knowledge, the virtuous 
persons will be relieved of the sufferings of “samsara”. (30) 


cdiMi— m 



Then the same idea is elucidated further— 



All this is consisting of Siva. There is nothing other 
than Siva. I am Siva. The conviction of this nature is the 
best knowledge. (31) 


o*msill— TTg^l mil It is clear. (31) 

Notes: This knowledge is given in the Upanisads: 1. 

W (All this is Brahman), (Chand. U., 3.14.1); 2. ilN 
— Being Brahman, enters into Brahman, (Br. U., 4.4.6); 
3. $$1^4 — All this is nothing but Parabrahman (Mund. U., 

2.2.11); 4. — All this is 

Brahman, the immortal; in the east is the Brahman, in the west 
is Brahman, in the south as well as north. (Mund. U., 2.2.11); 
5. a*uicu<hia: Rra:— Siva is in everything, (Sve. U., 3.11); 

— All this is Brahman, so was what existed 
and so will what will come into being, (Rv. 10.90.2; Sve. U., 
3.15); 6 sisin^h— I am Brahman (Br. U., 1.4.10). This 
knowledge given in the Upanisads is inculcated by the efficient 
Guru through practical guidance. 


cdlUdl— m 




Then the author reveals the greatness of that know¬ 
ledge in two stanzas — 
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3RTt ^rsn W ^T wofo I 

^Trsi^j%f?Tcm 13 ? 11 


Just as a blind person does not see the objects before 
him, so does the embodied soul which is devoid of 
knowledge not see Siva residing in itself. (32) 


5J1M— ^1 13^11 It is clear. (32) 

Notes: Knowledge is the inner eye through which Siva 
residing in the soul can be seen. Without that inner eye, the 
aspirant cannot witness Siva inside. S.S. (5.36) says that Siva 
resides in the soul just as water resides in the Candrakanta stone, 
fire in the Suryakanta stone and sprout in the seed: 
tfa W3^f: I iWrNIcHlH RtcT: fWT: II It is only 

through the inner eye of knowledge (in the form of “Aham 
brahmasmi”) that the aspirant can have a vision of Siva who is in 
the relation of identity (tadatmyasambandha) with the Soul 
inside. Br.U. (4.3.35) says : 3TC ETTfK ®FR*tt — “This 

embodied Soul is associated with the Supreme Soul”. “3Trmr m 
3^ (Br. U., 2.4.5)— “Atman (Supreme Atman) is to be 

realised”— This is the aim of life. What is the means? It is 
through the Atman (Embodied Soul) that the Atman (Supreme 
Atman) should be realised: “^ch^ichh h^Ri” (Br. U., 4.4.23). 
Without the knowledge as to what is Atman and where, how 
and through what Atman should be realised, how can anybody 
realise Atman, i.e., Siva? Can a blind person see the objects just 
before him? 

cditsdi— 43 RncksRh — 

If it is asked as to what is the use of the vision of Siva— 

113311 

The vision of Siva is the means by which the disease of 
transmigration is removed in the case of human beings. 


The vision of Siva is said to be easy for those who have the 
eye of knowledge. (33) 

cdKs4l—3Ef kdlRfa $R:\ ^FTTBlf^T -WlRftl ^F^RT: I 

ftn? 13 311 

Here “it should be (possible)” should be understood. 
The syntactical relation is that “it should be the remover of 
the disease of transmigration”. The rest is clear. (33) 

Notes: Birth and death are the two ends of human life. 
Both are regarded as “samsara”, i.e., transmigration. This trans¬ 
migration is the greatest of the great diseases. It is only the 
realisation of Siva as one’s own Self and merging in Siva that 
removes that disease permanently. Vide S.S. 5.63 which says that 
birth after death and death after birth constitute what is called 
“Bhavacakra” (the cycle of birth and death). It is endless in the 
case of those who are without knowledge, however deeply they 
are engaged in worship and meditation. But to those who are 
enlightened through Sastras and Guru‘s guidance it is easy to 
escape from that “Bhavacakra”. 

cdIMI— RHT W^~ 

FTFIET WTlfd— 

Hence, the author concludes the Jnanagamasthala by 
saying that without knowledge there will not be removal of 
ignorance— 

f^TT ^ ^TRlchii) ftciricl I 
?IRf^TT rTSTT 13 * 11 

Just as the darkness in the house does not go away 
without a lamp, similarly even the delusion in the mind 
does not get reverted without knowledge. (34) 
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omks'MI - f^TT Pd^M fa'icqsf: I 



“Without knowledge” means “without the knowledge 
of Siva”. “Delusion” means “ignorance”. The rest is clear. (34) 

Jnanagamasthala ends 

Notes: As it is already noted, “knowledge” means “the 
knowledge of Siva”, in other words “the Sivadvaita-jnana” (i.e., 
the knowledge of Siva as one’s Self). As soon as it arises, even 
the thickest ignorance is removed, just as a even a small lamp can 
remove the thickest darkness. The inner temple of the heart 
where Siva resides as the Self is more beautiful than the most 
beautiful temple constructed outside. The Self as god inside is 
more fascinating than the most fascinating statue of god 
installed in the temple outside. What is inside can alone be 
realised. He who has realised the divinity of Self inside is the 
Jnanagamasthalin”. 



odKsill-3T2T—"SKkHhSi ^ ITTTP}- 





Sakayasthala—(57) 

Then, as per the statement “Sariramadyam khalu 
dharmasadhanam”, meaning: “The body is the first means 
of acquiring religious merit”, the author propounds in six 
stanzas the Sakayasthala saying that since in the case of the 
Sivayogin, who is endowed with the knowledge of 
“Sivadavaita”, the body which is a means of action, thought 
and knowledge, is deemed as its Soul itself, this world is 
called “Sakaya” (embodied or endowed with a body)— 
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With that body which is known (by others) to be 
belonging to the Parasivayogin, who is unattached to the 
actions of that body, this world is “Sakaya” (endowed with 
a body) since it is deemed as the Soul of it. (35) 




4fTT: TltfNT *TT 


rbjbfet, TBIT 




: 113 M I 


The “Para”, i.e., the Sivayogin who is endowed with 
the aforesaid knowledge, is free from all attachment to 
the body and its action as “I am fat”, “I am doing”, etc. 
Ordinary persons have such attachment. With that body 
which is known by others as belonging to him, this world 
is deemed as “Sakaya” (endowed with a body) because 
that body is regarded as its Soul. “Sakaya” means one 
associated with a body. (35) 


Notes: “ml-mid tigsrfsPRTf” (Ka. Ku. Sam, 5.33). 

— Sri M.L. Naganna has interpreted “Kriyabhava- 
jnanakaranatvena” as — “Since (the body of the Sivayogin) is 
the cause for the knowledge free from action”. This is wrong. 
What are referred to here are Kriyagama, Bhavagama and 
Jnanagama, the three immediately preceding Sthalas. Hence, 
the statement means that the body of the Sivayogin is deemed as 
the means of “action”, “thought” and “knowledge” as told in 
those Sthalas. Hence, firstly the Sivayogin is called “Sakaya”, 
although he is totally free from all attachment to his body and 
the actions that go on through it. In fact he is unaware of his own 
body. It is others who see his body and regard him as “Sakaya”, 
since he is not attached to the body and its actions unlike the the 
ordinary worldly people. He is without a body, although he is 
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endowed with a body, because he is totally free from attachment 
towards it and its actions: I f^T: 

OT: ^I?fl R4*f-W|eR^ ^TTfer 3TcT^fFPRT 

11 (A.Vi. Sa.) - “Due to the absence of attachment 
to the body and its action, Parayogin is himself has the state of 
having a body. The world is his body because he has realised that 
he is himself the Brahman. In all the bodies, there is ‘cit’ 
(knowldege, consciousness) as the property. There is absolutely 
no difference among them in that regard. Man conquers the 
mundane existence by the conviction that everything is consi¬ 
sting of that consciousness.” To others his body looks like an 
ordinary body. Yet, the possession of his body and the perfor¬ 
mance of actions through it, are for “Lokasangraha”, i.e., for the 
guidance of the people. The entire world including his body is 
of the form of consciousness (cit). Since he has realised this, he 
does not make any distinction among the objects as superior or 
inferior. He looks upon everything as Brahman and conquers 
rebirth. In the light of this, it is clear that his body is the Atman. 
Hence he is “Sakaya.” With him the world is also “Sakaya”. 


5IMT- 3^ 

— 


1: forpf- 


If it is contended as to what is the necessity of the body 
in the case of the Parayogin who is free from attachment to 
the body, the answer is given here— 

f^RT TTWHT ^ 'UTcRT I 

1 cbWc||}c| 13^11 


In the case of all, there is no action, no feeling or faith 
and no knowledge without the body. That is why the Yogin 
should move about with a body. (36) 

<*!Ksdl— Wfl^cbRun^^HWHi WtA RhT fth^TMH- 





Since in the case of all, without the body there is no 
action, nor meditation, (nor knowledge), the Sivayogin 
who is endowed with the knowledge of Siva (as his Self), 
should move about with a body. (36) 

Notes: Body is the seat of all actions, faith and knowledge. 
It should be noted here that VIrasaivism does not believe in nor 
advocates the emaciation of the body by undertaking such vows 
as “upavasa” (fasting), etc. Physical health is necessary for 
practising Yoga. A weak body cannot fulfil the requirements of 
Yogic practice. It is through the body only that not only the 
actions of worldly needs but also the actions such as upasana, 
dhyana, etc., are possible. It is through the body only one can 
develop both Para Vidya and Apara Vidya. it is said: 
dfcqfe&.i'rlsfq ttpt of I ^ f^fi#ic(f%Tii (Yo. Va- 

quoted in the Kannada Commentary of N. R. Karibasava 
Sastrin)—“That accomplishment (knowledge) is possible only 
for one who has a body. When the body falls off, it is not 
possible. Knowledge is possible in the case of one who has a 
body. Without knowledge there is no accomplishment of the 
goal. Skanda P. also says:^IWHHHKYH I 

11 (quoted in the Kannada Commentary of Kari¬ 
basava Sastrin)- “The actions like walking in the sky and the 
acquisitions of all wealth of knowledge are possible only for the 
person who possesses a body (Sakaya) with his mind attached 
to Siva.” This is the secret of the instruction of the Katha U.: 
3S ^14^4^ faw: I #3 mltcqiq 11 (6.4)— 
“If one is able to realise (that Brahman) here, before the fall 
of the body, (one becomes free from the bondage of the world); 
(if not), one has to take body (again) in the worlds of creation.” 
Hence, just as the body is required for the worldly people, so is 
it necessary for the Yogin. In order to perform Lingapuja, etc., 
to practice Yoga and to acquire the spiritual knowledge, the 
Yogin requires a body. These are not possible for a person 
without a body. 

cilKsill-TYFT ^tfTT: TTY- 
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If it is again contended as what is the requirement of 
the body for the Yogin as he has already acquired the 
knowedge of Siva (as his Self), the answer is given here— 



JW: I 


cbM^Jld : W II3 ^ 11 


Even in the case of the Sivayogin, who is endowed with 
the knowledge of Siva alone and who is great (in 
accomplishments), it is only with the association of the 
body that enjoyment (in this world), and liberation, etc., 
always become possible. (37) 


cdltsdl- %TET 




’Milovs || 


What is meant here is that Moksa is rooted in 
knowledge and knowledge is rooted in the body. 

Notes: There is no knowledge without the body and there is 
no liberation without knowledge. Just as the body is necessary 
for the enjoyment of pleasures in life (bhoga), so is it necessary 
for the experience of spiritual bliss of liberation (Moksa). 


cdKsdl-3ET 


Here the author gives an analogy— 


chi'*} f<=HI c)[^ 

f^TT <T2fT 


^ UcblVIcIH I 


II ^6 I I 


Just as the fire does not possess its shining without the 
fuel, so the Yogin does not get the flash of the principle of 
Self (as siva) without the body. (38) 


oilKflill— ¥W{\ 13 C 11 It is clear. (38) 
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Just as God becomes worthy of worship only through 
his form of a statue, so is the worshipful status for the 
Parayogin only through the form of a body. (39) 

13 % 11 It is clear. (39) 


Notes: In the case of fire, there should be a receptable so 
that it can burn and shine. So in the case of the Yogin, the body 
is the instrument through which he can get divine realisation. 
Just as the fire cannot burn without fuel, so the Yogin cannot 
have self-realisation without a body. Further God assumes the 
form of a statue to receive worship. His worship is rendered 
through the worship of his statue. In the same way, the Sivayogin 
receives worship through his body. 


cdltsdl— 



If it is asked as to whether Siva also performs creation, 
etc., through the form of his body, the answer is given 
here— 


fabehc-fi : TT^lfe: I 



wwn nso 11 


The Great Lord Sadasiva who is without parts and 
who is completely full, appears as having a body for the 
accomplishment of creation of the world, etc. (40) 


ci!Ks4l— ¥W{\ IX o 11 It is clear. (40) 

Notes: Parasiva Brahman is originally partless and complete. 
Yet for the purpose of creation of the world, etc., he assumes 
certain divine forms. It is implied that Parasiva Brahman, too, 
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requires some forms for the purpose creation of the world. The 
Sivayogin should be a “Sakaya” to instruct, inspire and inculcate 
spiritual knowledge in the devotees and make them relieved of 
their sorrow. 


cdiMi— m 




Then it is observed that the enlightened persons 
including Brahman, etc., too, possess bodies— 

sTfpT9T ^cirii: Traf : I 

cbl<4cM'| rHT: TTcrfsfansram 1^ 11 

Even the Gods such as Brahman and all the sages who 
are desirous of liberation, do, in deed, perform penance 
with their bodies for attaining all their desires. (41) 

(^TTo) I* % 11 It is clear. (41) 

Notes: The Gods such as Brahman, Visnu, etc., in order to 
achieve anything, should perform penance. The sages who aspire 
for Moksa, too, should perform penance. For this purpose they 
must have a body. 





Then, in accordance with a statement of D.K., viz., 
“Vairagyena, etc.,” meaning: “The relinquishment of the 
body should not be resorted to in the mood of renun¬ 
ciation”, the author says that it is not proper to give up the 
body because it is the means of all accomplishments 
(siddhis) and concludes the Sakayasthala— 


-HellHi I 



I*? 11 

*S *N 
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Penance is the means to attain all the accomplish¬ 
ments in the three worlds. Penance inevitably depends on 
the body. Hence, the body should not be relinquished. (42) 

cdKsdl-fagftT cTT: ^1W^ TFEf: 

q qRcq^Rfd 1I* R 11 



Penance is the cause of the accomplishments; the body 
is the cause of penance; hence, out of renunciation, one 
should not give up one’s body. (42) 

Sakayasthala ends 

Notes: Penance is the means of attaining all higher things in 
life such as good life helpful to the world (bhukti), liberation 
(mukti), etc. It is not possible without the body. That is why all 
accomplishments are possible through penance before the body 
falls off. (Vide notes under stanza 36 above for the Katha. U. 
statement quoted). In the case of the enlightened persons, the 
attainment of superhuman powers (Anima, Mahima, Laghima, 
Garima, Prapti, Prakamya, Isitva and Vasitva — the eight powers) 
or the attaiment of heaven, etc., are lower values. It is the 
liberation that is the highest end for them. They are already in a 
state of JIvanmukti. The experience of the highest bliss of that 
Mukti (samarasya with Siva) is possible for a “Sakaya” only. 



Akayasthala—(58) 

Then as per the Sruti statement, viz., “Acchayam 
asariram” meaning “that which is without shade, that 
which is without a body,” the author propounds in five 
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stanzas that the Parayogin is Akaya (bodiless one) as his 
having a body is only in the secondary sense— 

I 

ft XR: 11^3 II 




The Parayogin is called Akaya (bodiless one) as his 
state of possessing a body is only seeming, as he conceives 
the world as spiritually one with him and as he is free from 
any relation with Maya. (43) 


c4Ks4l- TC wtt, 

3T^T?tT ^iRPd 

3l?T i<c| m)~ q'hITIrreFPjI3I4TFT ?frT 
I |Y3 11 


“Para” is the Parayogin who is “Sakaya” with the 
aforesaid characteristics. He seemingly possesses the body 
as he is free from the conceit of (possessing) the body. He 
conceives the body as spiritually one with him, i.e., as per 
the Siva Su. “Svasaktipracayo visvam”, meaning that “the 
universe is the expansion of His own Sakti”, he conceives 
the world as consisting of the combination of Cicchakti and 
Kriyasakti which is of the very nature of Siva because it (the 
world) is the object of Citkriyasakti” (Sakti in the form of 
intelligence and action). Otherwise it would be external 
to Him and would not appear as the knowable effect of 
Him. He is free from any relation with Maya in the sense 
that he is free from the conception of difference in the form 
that “this is existing separately from the other”. Hence, he 
is called Akaya. “Hi” comes in the sense that this is well 
known. (43) 
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Notes: — Pra. U., 4.10. The full text is— 

11 “He who realises that the Immutable 
One which is free from the darkness (ignorance), which is 
without a body (the root cause of the adjuncts such as name, 
form, etc.), which is free from all colours, red, etc., and (hence) 
which is pure (free from all adjectives), attains the Supreme 
Immutable One; he is omniscient and all pervasive (due to the 
removal of ignorance).” Such is the state of the Parayogin. 
Although he has a body, he is without a body because he has 
absolutely no attachment to the body. Hence his having a body 
is only seeming. “■wiRhvmq’i fwi" (Siva Su., 3.30). In accor¬ 
dance with this sutra, the universe is an expansion of Siva’s own 
Sakti. When this is realised, the Maya who creates difference as 
“this is different from that”, disappears. This Maya is used in 
the sense of “worldly entanglement” which diverts the Soul from 
its upward pursuit. It is called “Avidya” (nescience) in this sense. 
Yet Maya is not “illusion”, as it is real, because it is a form of 
Siva’s Sakti evolved for the cosmic sport of Siva. The Sivayogin 
who is beyond the reach of this Maya, has a body and he is 
conscious of its necessity in serving God and gaining knowledge. 
Still when the spiritual plane of supreme bliss (Sivananda) 
is attained, the body and its inclinations are totally absent. 
This Sthala is known as “Akayasthala”. Thus the special features 
of the Akaya Parayogin are three, viz., (i) aupacarikadehatva 
(seemingly having a body), (ii) jagadatmatvabhavanatva (deem¬ 
ing the world as the Self) and (iii) mayasambandharahitatva 
(estrangement from any relation with Maya). 



If it is asked as to whether in spite of the absence of 
attachment to the body, there is the perversion consequent 
on the relation with the body, the answer is given here — 


XTTRT (cilch^i I 

f?TcR^cT Uctfftd: I I'tf'S 11 
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In spite of the association with the body there is no 
mental perturbation on account of the body in the case of 
the Parayogin, as in the case of Siva. Hence, he is regarded 
as “Akaya”.(44) 


c4Ks4l- W 



4lfeT, TPJT 



: 11**11 


Just as in the case of Siva, there is no mental pertur¬ 
bation such as passion (sexual urge), etc., on account of the 
body, in spite of the association with the body, so in the 
case case of the Parayogin there is no mental perturbation 
consequent on having a body since he is similar to Siva. (44) 


Notes: It may surprise the readers when it is said 
“dehayoge’pi” in the case of Siva. But Siva has a body and it 
is in the form of the universe consisting of the movable and 
the immovable. It is said that Siva manifested himself as the 
universe through Tapas. This is called “creation”. “Creation 
of the world” is nothing but “the manifestation of Siva”. It is 
also said that He created the universe and entered into it as 
its Soul (Preraka). See: I W I ^ trifScFttr | ^ 

rTWTWI (Tai. U., 2.6)— 

“He desired as ‘let me become many’; He performed penance. 
Having performed penance He created all this, whatever that 
exists. Having created that He entered into it.” Thus the 
universe is the Sarlra of Siva and Siva is its Soul (Sarlrin). The 
relation between the world and Siva is “Sarlrasarlribhava.” 
Here it is relevant to say that in spite of having a body, Siva is 
not affected by any of the perturbations consequent on having 
a body. His body in the form of the universe is subject to 
modifications every moment. Yet He is not associated with those 
changes. In the same way the Parayogin who is not different 
from Siva at this stage is not at all associated with the pertur¬ 
bations due to the body. This body is the home of perversions 
governed by the mind which is the stage on which the six enemies 
of spirit, called “Sad-ripu” (Arisadvarga), viz., Kama, Krodha, 
Moha, Mada, Matsara and Lobha dance. The Parayogin is 
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totally free from those enemies. This is the secret of peaceful 
state of “Akaya”, one with a body deemed as one without a 
body in the sense that he is not associated with the “vikaras” 
consequent on having a body. 



If it is contended as to why he is deemed as “Akaya” 
and “Sakaya”, the answer is given here— 





When the Yogin has merged into the Supreme Linga 
which is consisting of blissful consciousness, whence is the 
relation with the body? His appearance as the body is an 
illusion. (45) 

c4Ks4l-5^11 1 f?lt VW{\ l*M I 

It means that it (“the appearance as the body”) is a 
misapprehension in the case of the onlookers. The rest is 
clear. (45) 

Notes: Mund. U. calls such a Parayogin as the “Paryapta- 
kama”, whose desires and aspirations are merged into the ocean 
of bliss and intelligence, which is Siva: ^ihm: h^hh: rr 

m\ ufodtafcr ^M:ii 

(Mund. U., 3.2.2) — “He who cherishes desires knowing their 
nature, will be born in many lives with those desires. But he in 
whom all the desires have been fulfilled (who is self-contented) 
and who is in his own supreme state of the Self, has all his desires 
merged into the Self’. It means that the desires have dis¬ 
appeared without any traces of their existence. When he has 
merged into the Supreme Self, i.e,. Siva, he has his highest 
aspiration totally fulfilled. He is “Aptakama” par excellence. 
There cannot be any desire consequent on having the body in his 
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case. Without knowing this people mistake him as one having a 
body. 


cditsdi— m 




Then the author says that there is no problem even 
if there is association with the dody— 



fedicm: I 



c^SITI 1*^ 11 


What is the harm with one body in the case of the 
Self who is totally free from attachment to the body and 
who is in the state of Siva as he has the world itself as his 
body? (46) 


cdKsdl-^lfwrej^% fwn% WK- 

4 |Rm: qqq)- 

c*l*f:IIWI 


Since he is free from attachment to the body and since 
he stands in the form of Siva , he has the universe as his 
body, like Siva. In that case what is the harm if he has a 
body? It implies that there is no harm at all. (46) 

Notes: Since the Parayogin does not respond to the needs 
and desires of the body, he is totally impervious of the body. The 
actions that go on consequent upon having the body are sponta¬ 
neous. He has no attachment towards them. He is in the state 
of Siva. In that state the Sivayogin being Siva himself has the 
entire universe as his body. When he looks upon this universe, 
i.e,. the “samasti” as his body, of what consideration is this 
“vyasti” as his body? It is implied that it is of no consideration 
at all. (46) 


c4Ks4l- m 
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Then if it is asked as to why he is said to have no 
account of the body, as he has no freedom like Siva, the 
answer is given here— 



Hi^cbK^rwr: i 




In the case of the Parayogin who is firmly rooted in 
the knowledge of oneness with Siva and who has totally 
relinquished attachment to the body, there is no delusion 
arising from egoism and there is no sorrow arising from 
the senses. (47) 


c4Ks4l- 







HI'Wlc4«f: I I'^'o 11 


In the case of the Parayogin who is deeply rooted in 
the conception that “I am Siva”, there is no delusion due 
to the notion that “I am not Isvara” and no sorrow arising 
from the senses, because he is totally free from the vanity 
of a separate body. (47) 

Notes: “Sivajnana” means “Sivaikyajnana” or “Sivo’ham- 
bhava”. It is a state of the Parayogin in which he has realised the 
oneness of Atman with Siva. The translation of “Sivo’hambhava” 
as “the conception that ‘I am Siva’” shows the inadequacy of the 
words to describe that state, which is neither a conception nor a 
notion, but an actual realisation so far as the Parayogin is con¬ 
cerned. In that state there is absolutely no scope for any delusion 
due to egoism and for any sorrow arising from the senses. It is 
the shooting up of “I-ness” that makes man to forget that behind 
every activity of his and its success there is the enthusing power 
(Preraka), i.e,. Siva and to arrogate himslelf as the efficient 
performer. This is the case with success. What about failure? It 
is this ‘abhimana’ that is the root cause of delusion and sorrow. 
The Parayogin is free from this ‘abhimana’ as his personality is 
totally merged into the ocean of divinity. Hence he is untouched 
by delusion and sorrow. Bliss is his nature. 
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oMKs'MI- 


rf Wl4— 


Then the auhor elucidates the same idea and 
concludes the Akayasthala— 

^ JFjraTt q si q *rajt ^ TT$RT: I 

^ch4u|| I rtf<£ I I 

In the case of him who thinks firmly that “I am not 
a human being, not a god, not a semi-divine being (yaksa) 
or a demon, but I am Siva”, what is the use of physical 
action? (48) 


c4lts4l-dWSTTTR' 


s ? fr h4mht? 


f: I \*6 11 


What of physical activity in the case of the bodiless 
one? What is the use of it? It is implied that it is of no use 
at all. (48) 

Akayasthala ends. 

Notes: ‘‘n^T^rwr” is obviously wrong reading. The correct 
reading is (n^T + Hence, the Sanskrit 

commentator means that there is no use of physical action in 
the case of the “Akaya”. The Parayogin should be looked upon 
as a divine entity, not as a physical entity, because his having the 
body is only seeming. Those who take him as a physical entity 
are totally mistaken. 

3T2T LKcbMpgRTh—(q<?) 


c4Ks4l- Tf 


wtt 


*t 3PTFT: 

<l<cc(id v M<=bN WfH: 4jt: 
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Par akayasthala—(59) 

In accordance with the statement of Mund. U., viz., 
“Sa evaitat paramam brahma dhama, etc.,” which means 
that “He alone is the Supreme State, i.e., Brahman, etc.,” 
the author propounds in five stanzas that the Parayogin 
who is described as “Akaya” above, is called Parakaya 
because Parabrahman has been his body— 



Mtchl4l5’iJHK9^ld : 


I 1*^ II 


Since he has conquered Prakrti and has transcended 
the path of Maya, the Parayogin (ayam) who is of the 
nature of Truth, Knowledge and Bliss, is called the 
“Parakaya” (One housed in the Supreme Entity). (49) 



Since this Sivayogin who is called “Akaya” and who 
is of the nature of existence, intelligence and bliss has 
conquered Prakrti and has trangressed the path of Maya 
of the conquered Prakrti, he is called “Parakaya”. (49) 


Notes: ‘Tr UcldNtH WW” etc., (Mund. U., 3.2.1). 

WT” should be read as ‘Tf The full text is: tt 

ipn kra ftfstT ’tifh ftwwt 

11— “He (who is free from desires), realised that Brahman 
as the Supreme Abode in which the entire universe is hidden 
and which shines brightly (on its own). Those wise persons who 


are free from desires, adore that enlightened Yogin (Purusa) as 
Siva Himself, will transcend the clutches of sensuous life (Sukram 
=nrbljam, the seed of life, semen)”. This Sruti statement firstly, 


describes the Parayogin as the one who has realised the Brahman 
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which is the cause of the world and which is self-luminous, and 
secondly, emphasises the greatness of the Parayogin as worthy 
of worship for all the aspirants. Such a Parayogin is called 
“Parakaya” here. “Parakaya” is a Bahuvrlhi compound— ,<T R: 

He whose body (abode) is Para, i.e., Parasiva. It 
may be noted here that the first half of the stanza has been 
explained in the Sanskrit commentary as: ^rt- 

Here does not give any meaning. 

Probably it is meant to be ■-int) Accordingly 

the translation of the passage is given. and ^MT- 

■Hi j TRiciA'iir^ are the two grounds on which the Parayogin is called 
“Parakaya”. Prakrti is the physical reality which is the cause of 
the twenty-three evolutes (Tattvas) from Buddhi to PrthvI (out 
of the thirty-six Tattvas accepted). The Parayogin conquers this 
and keeps it under his control. Thus Prakrti and its twenty three 
evolutes (Buddhi, Ahankara, Manas— Antahkaranas; Srotra, 
Tvak, Netra, Jihva, Ghrana—Jnanendriyas; Vak, Pani, Pada, 
Payu, Upastha— Karmendriyas; Sabda, Sparsa, Rupa, Rasa, 
Gandha— Tanmatras; Akasa, Vayu, Vahni, Jala, PrthvI—Bhutas; 
3+5+5+5+5 = 23) do not have any effect on him. Maya is the 
cause of Prakrti and its “Marga” is the mundane path leading 
to Sukha, Duhkha and Moha. The Parayogin is beyond the reach 
of Maya and Prakrti. Hence he is in his original form of Siva 
characterised by Sat, Cit and Ananda (Satya, Jhana and Sukha) 
and is called “Parakaya”. 


HIT wn - 

Tim 




If it is contented as to how he could become “Para¬ 
kaya” so immediately because he has the gross body 
although he is called as Parakaya, the answer is given 
here— 

Vllttui Pcb^l-W mo | | 
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What harm can be caused by this body which is 
born of Prakrti to the Parayogin who has Parabrahman 
which is illumined with knowledge and bliss, as his 
body (abode). (50) 


cdKsdl- 




UPfRhl 


WRrT- 


fafay | |G o || 


What is the use of this body born of Prakrti to the 
Parakaya who has Parabrahman, which is shining with 
intelligence and bliss, as his body (abode)? What is the 
harm that is caused to him (Parakaya) by this body born 
of Prakrti as he has transgressed the path of Maya which is 
in the sense of subjugating it as per the maxim of the ocean 
and the waves? It is implied that no harm is caused.(50) 

Notes: The Parabrahman is illumined by knowledge and 
bliss. This Parabrahman is the body (abode)of the Parayogin. 
It is asked here as to what is the use of the body born of Prakrti. 
“Prakrta-sarlra” means the body made up of the five elements 
(Pancabhutas) which are the evolutes of Prakrti. There is abso¬ 
lutely no use of “Prakrta-sarlra” to the Parayogin, when he has 
transgressed or transcended the path of Maya which is by 
nature one that creates the notion of mutual difference. Once 
it is taken under control, the principles that have arisen from 
it such as the elements and its effects automatically come under 
control. When the ocean itself is under control, is it necessary 
to take its modifications such as waves under control separately? 
Similar is the case of Prakrti and Maya on the one hand and 
their evolutes on the other hand. Hence there is no harm caused 
to the Parayogin by the Prakrta-sarlra. 


cdltsdl- 
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^T: M<cbl^: TT 3^1 1^ 11 


He whose body has its seed of birth thoroughly burnt 
by the fire of right knowledge and who depends upon the 
Principle of Siva, is called “Parakaya” (51) 


cilltsdl— ^cRRRTt^THira 

#51 WT cTT^T: 

35crfafl WT rPlTf^T: f^TTdT^ITFF^I' 

%fel, F WFFT I h-HIHI- 

Wlft WFF: Hl-wlfcl 

mT:ll^ II 


His body, i.e., subtle body which happens to be the 
cause for rebirth, has its seed of birth thoroughly burnt 
in such a way as the possibility of taking birth is ruled 
out by the fire of right knowledge, i.e., the firmly rooted 
knowledge of non-duality with Siva. He resorts to the 
Sivatattva in the sense that he stands in the form of 
Supreme Siva. Such a Parayogin is called the “Parakaya”. 
Since his subtle body which brings about the disease of 
rebirth, is totally lost, there is no harm even if the gross 
body exists. This is the implied sense. (51) 

Notes : The Sanskrit Commentator has noted that the body 
which is burnt by the fire of “Sivadvaitajnana” is the subtle body 
(Suksmasarira). It is the subtle body that is the cause of rebirth 
according to one’s Karman. It is called “Puryastaka” in Saiva 
philosophy. In Saiva Philosophy, in general, three categories 
called Pati, Pasu and Pasa are accepted. Pati is “Parasiva”, Pasu 
is the “JIvatman” and Pasa means “Mala, Karman, Maya and 
Rodhasakti”. The Pasu (JIva) is classified as threefold, viz., 
Vijnanakala, Pralayakala and Sakala. Here the second one 
called Pralayakala is twofold as Pakvapasadvaya (One with two 
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Pasas—Mala and Karman—ripened) and Tadvilaksana (One 
without the ripening of those two). The first type of Pralayakala 
is prone to Mukti. The second type is called “Puryastaka”. It 
is this Puryastaka JIva that undergoes rebirth according to his 
Karman: I IhRsMI^, 

=t>4ci5!iicij I Tattva P. quoted in Sa. Da. Sa., B.O.R.I, Pune, 1978, 
P. 184)— “Those among the Pralayakalas whole Mala and 
Karman are not ripened, possess the Puryastaka body and get 
into all sorts of wombs according to their Karman.” This body 
is the subtle body which is made up of thirty Tattvas from Prthiv! 
to Kala in the ascending order. It is this subtle body which is 
prone to rebirth entering into all the bodies of the world 
according to Karman: h4<;Ri 

't)4oi5!ii-gcHM(^cc|<i ^ 11 (Ibid., P. 185). With the eradication of 

the Suksmasarira (Puryastaka) the Parayogin is not prone to 
rebirth at all, because he depends exclusively on Sivatattva, but 
not on Visayas at all. Hence, even though he has the gross body, 
he is free from harm on that count. It is the “Raga” (attachment) 
that makes man depend upon the Visayas. It is the seed of 
rebirth. When this seed is burnt by the fire of knowledge, i.e., 
Sivadvaitajnana, there is no fear of rebirth. He is totally free 
from sorrow on account of the body: fsnjWTFT W^\ dfci ^ 

?iHRi I (Katha U, 3.4)— “The wise man does not grieve having 
realised the Great All-pervading Atman.” 

cillhyMI- TJ ?RkFT fa^HHo^R^cq|qK|^4*Fb- 


If it is contended that trouble is inevitable because of 
the continuation of the functions of senses due to the 
existence of the body, the answer is given here— 

$R*llfil| bldlcjirlcllkHI: cRl^b^T: I 

^TfFT FHT TTWFTTI m? 11 

The Parayogin is regarded as one with a body (Sakaya) 
with the Paramatman in whom the senses and the impre- 
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ssions of the mental operations arising from Karman (past 
deeds) get absorbed. (52) 


cdKsdl— TWT3T: HH^RlcIHHHI 

^#1 ^ ^IR^TNRT rhr KIcHHI 

h< c ^>I'M: •y c Md: =61^4 ^rft?T: I tEr^TFTWft 

WTE^lfToqsf: I m ^ II 


The impressions of the mental operations, i.e., the 
impressions (images)of the objects of senses and the sense 
organs, i.e., the operations of the ten senses, get merged 
into the Paramatman, i.e., Parabrahman. With such Para- 
brahman (as his body), the “Parakaya” is regarded as one 
endowed with a body, because this body is also of the 
nature of Brahman. (52) 

Notes: It may be noted here that in the edition of Sri 
Kashinath Shastri and that with Ujjinlsa’s commentary, the 
reading of the first line is: sRqifti Hii^RicihMi: l This is 

better reading. “The senses, mental operations and impressions 
born of Karman...” would be the meaning. The gross body which 
is still existing is not the body of the Parayogin. He has a body 
in the form of Parabrahman. Everything has emerged from 
Parabrahman and everything gets absorbed into it. This is 
elucidated by the analogy of the fire and the sparks (Pavaka and 
Sphulingas) in the Mund. U. (2.1.1). In the case of the Parayogin 
the group of senses, etc., or in other words the Suksmasarira 
called Puryastaka becomes absorbed in the Paramatman. 
He is “Sakaya” with Paramatman but not so with the gross body. 
The senses operate in their respective fields because of the 
impressions (vasanah) of past deeds stored in the mind. Since 
all the impressions in the case of the Parayogin are totally 
merged into the Parabrahman, his senses do not proceed towards 
the objects. In other words, since his senses and the mental 
impressions are absorbed into Paramatman, his body, too, 
remains in the form of the Paramatman. 
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o4iks±ii— mkr*! wtai— 

If it is contended as to how the particular body could 
be of the form of Brahman, the answer is given here— 

fttaT ft Pviclldldl 11^3 11 


Having attained the state of the Supreme Principle 
(“Supreme I-ness”) as his own self, he should look upon 
the universe as of the nature of consciousness. His being 
of the nature of Siva is a matter of certainty. To think of 
him as endowed with a body is a deep delusion. (53) 


c-MKsdl- TUIRTT WOTWWTOIW ^T- 

fal^^l^dcdm-HdfHRl ^T: H^Ri, dEM ^f>: ^lf 

ckfHHccIH, 3#^: WETT HEJETETf W: I ftflETT ft I^MIcHdl, 
fevEJ dEH ?|(UeM I^NcHdl ftflETT, ^iRdHdcdlRId I I b, 3 II 


“Parahanta” means the conception that the Supreme 
Principle of which Parabrahman, Parasiva and Paratman 
are the synonyms, is one’s own Self. Having been firmly 
rooted in that conception, he looks upon the universe, i.e., 
the net-work of worlds as of the nature of consciousness 
in the sense that it is identical with the consciousness-cum- 
action which constitute the nature of Parasivabrahman. 
That he is remaining as one endowed with a (gross) body 
is a deep delusion on the part of the ordinary people 
looking at him. His state of being identical with Siva is a 
matter of certainty, because his “body” is of the nature of 
Siva’s Sakti. 

Notes: 'TTW ^ iRUhdl I “Para”, i.e., 

Parabrahman is myself (aham); the state of the Parabrahman 



966 




as one’s Self is “Parahanta”. Para is the Paratattva which is 
otherwise known as Parabrahman, Parasiva and Paratman. The 
firm conception of Para as one’s Self is Parahanta. The Para- 
yogin has been firmly placed in that state. He looks upon the 
entire universe as consisting of Saiva consiousness. He is a part 
and parcel of that Saiva consciousness without any distinction 
from the universe. Of the two “Ahantas” Parahanta and Apara- 
hanta, the former is the “I-ness” of the macrocosm (Universal 
I-ness, “Samasti ahanta”) and the latter is the “I-ness” of the 
microcosm (individual I-ness, “Vyasti ahanta”). The former is 
not at all harmful, while the latter is certainly harmful. Since 
the Parayogin is in that state of Saiva consciousness consisting 
in the all-inclusive “Universal I-ness”, the conception of “sade- 
hatva” in his case is a matter of total delusion, while his identity 
(oneness) with Siva is totally a matter of certainty. The “para- 
kayatva” in his case has been described as “Paramam vapuh”. 

clj:11 Ru. Ya. 

quoted in the Kannada commentary of Sri N.R. Karibasava 
Sastrin)—“That in which the quadruple consisting of the mind, 
consciousness, power and Atman are lost sight of, is the 
Supreme Body.” The Parayogin has the Supreme Body. He is 
Siva himself: <<iRiRi<4h crfss Rrat (Siva Su. quoted 

in the Kannada commentary of Sri N.R. Karibasava Sastrin)— 
“He who looks upon the universe as absorbed into his 
consciousness, is Siva.” Yo. Va. (quoted in the same Kannada 
Commentary) also says: 

11 (Yo. Va. quoted in the same commen¬ 
tary)— “Contemplating on the body from the hair to the feet, 
inside and outside, and the world together as of the nature of 
consciousness, the Yogin is instantaneously Siva himself”. 

<*!Ksdl- riff TUbPT: fWHTTT WPpRT 

WftcTO— 

Then the Parakaya without a body like Siva, should be 
totally liberated. Here the author says— 
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*cKc|*=\i4 f^KIcblisRllfd: 



TTTSra>: I m* II 


Cherishing his own form as actually the light of the 
nature of consciousness, the aspirant (i.e., Parayogin) who 
is as good as one without a body although he has a body, 
is indeed liberated even while alive. (54) 



Contemplating on his own form as the light in the 
form of consciousness, the aspirant is without a body 
although he has a body because he is not prone to take up 
another body (rebirth). It is well known that such a 
Parayogin is liberated even while alive. (54) 

Notes: The Parayogin looks upon his Self as illumined by 
the consciousness of oneness with Siva. In that state he is 
consciousness itself without even the slightest scope for the 
darkness of ignorance. He is divine illumination. That divine 
illumination is his body and the body which is seen is not binding 
on him, because he is impervious of all its activities. He is thus 
liberated even while alive and is well known as “Jlvanmukta”. 
His Jlvanmukta state is further emphasised in the next stanza. 



The same is elucidated here— 



c[T ^ I 



i mm i 


Let the body go or stay. Jivanmukti is bound to come 
to the Yogin endowed with self-realisation and reveal the 
bliss of consciousness instantaneously.(55) 
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cdKsdi— IKK 11 It is clear. (55) 

Notes: The body may stay or may not stay. It is of no 
account to the Parayogin. The body is on its own and the 
Parayogin is on his own. He is totally unattached to the body 
and on that count he is unattached to the mundane existence. 
Thus he is JIvanmukta. It is said: ■whichh" ■jimiRi 

41 q-y=kil 11 (Quoted in the Kannada 

commentary Sri N.R. Karibasava Sastrin)— “Right from the 
time the Yogin realises solely his own self as Siva, he becomes 
liberated even while he is alive.” 



The torture of mundane existence lasts up to self- 
realisation. Is the world obstructed by darkness even after 
sun-rise? (56) 

cdKsdl—I 11 

“Uparudhyate” means “is pervaded”. The rest is 
clear. (56) 

Notes: The cause of “Samsara”, i.e., the cycle of birth 
and death, transmigration or mundane existence, is “Ajnana” 
(nescience) or “Avidya”. “Avidya” consists in the conception of 
the non-eternal as eternal, the impure as pure, the painful as 
pleasant and the non-atman as the Atman: 
RwjR^siicH^iradcitii I (Yo. Su., 2.5). It is a case of false identi¬ 
fication. It is a misunderstanding of one’s real nature. As a result 
of this misunderstanding, man has to undergo endless suffering 
and gets frustrated. This misunderstanding and the consequent 
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suffering lasts until the dawn of self-realisation. Darkness lasts 
until sun-rise. 

cdltsdl-3RI WbFRSJei *HNdRl— 

Then the author concludes the Parakayasthala— 



3721 3Tf3 1 mV9 11 

How can the great enlightend person who is totally 
relieved of the vanity of the body and who occupies a state 
which is beyond “Kalas”, succomb to the limitation of the 
bodies? (57) 



chid: tRRldmi MchK u l 'dlfd? T cRdlRl 

dldlNpf: I IR'a 11 



The great enlightened person, who has been free from 
the attachment towards the qulities of the body and who 
is stationed in the state of Parabrahman which is beyond 
the reach of Kalas, Nivrtti, etc., consequent on the body’s 
constitution by the five elements, is the Parakaya. How or 
in what way he undergoes the limitations of the bodies? It 
means that he does not undergo that in any way. (57) 

Parakayasthala ends 

Notes: The Sarira (Body) is made up of five elements 
(Pancabhutas), viz., PrthivI, Ap, Jejas, Vayu and Akasa. Sarlra- 
kalas are the five qualities of the five elements, viz., Gandha, 
Rasa, Rupa, Sparsa and Sabda. The Parayogin is “Sarlrakalabhi- 
manasunya” in the sense that he is free from attachment towards 
those qualities of the elements. “Parabrahmapada” (the state 
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of the Parabrahman) is “Kalatlta” (beyond the Kalas). The 
Kalas are five: Nivrttikala, Pratistakala, Vidyakala, Santikala 
and Santyatltakala. These are respectively related to Karman- 
sadakhya, born of Kriyasakti, Kartrsadakhya born of Jnanasakti, 
Murtasadakhya born of Icchasakti, Amurtasadakhya born of 
Adisakti and Sivasadakhya born of Parasakti. The five Saktis 
mentioned here were evolved from Parasiva when he thought 
of creating all the principles for the creation of the world. The 
five Sadakhyas coupled the five Kalas happen to be the cause 
of the world. Parasiva who transcends these Kalas is the ultimate 
resort of the Parayogin who is endowed with all-comprehensive 
knowledge. He becomes one with Parasiva and shares his bliss 
and consciousness. Although he is seemingly endowed with a 
body, he is beyond the body, because he has merged into the 
ocean of bliss and consciousness, which is Parasiva. Having 
attained such a state of all-pervasive divinity, which is the 
Parakaya state, how can he limit himself in a body or bodies? 

3TST (^o) 


— m— “^qt^nfwT: %i4wi^<ui 
dl^P T?cr wfcl 

TfrfrT’’ ^TgcTFTFT 'K'bM'FlMK PT ffrT 

TRfrKFTer mRimk^iRi— 


WETTft ^ 

TT srf: ^cjHlcbHl^i4cbl<l^ cFc^rTl11 

Those pious practices which are to the liking of the 
Parakaya-yogin are the code of pious practices for the good 
of all the people. (58) 

c^lisdl—TFT M'N^cbM'W T 3TMT^ifTFft- 

flfFT?!, T ^4: T^TTFRTTT^TWKFT TFTT ?Ft4: \\^ 6 \\ 

That practice which is to the liking of the Sivayogin 
who has the “Parabrahman” as his body, is the pious 
practice that is meant for the good of all people. (58) 

Notes: ...” (Mai. U., 4.3). The Parakayayogin 

is the enlightened person who is Siva in both form and spirit. 
He is respected by all and looked upon by the aspirants 
(sadhakas) as their guide and philosopher. The entire universe 
of the movable and the immovable is within the compass of his 
divine consciousness. He visualises the bound souls with com¬ 
passion and acts in such a way as to guide them on the path to 
liberation. His actions in that context happen to be the code of 
conduct, i.e., Dharmacara, for all people. 

cmtsm— 3T?T TgFffnt T^RfrT— 


Dharmacarasthala—(60) 

“Through the understanding of the knowledge taught 
in the Veda, the practice of Dharma and the pursuit of the 
Path of one’s own Asrama, one’s own Dharma grows. Then 
like the branches from the trunk of a tree, others also grow. 
He who causes the Dharma to grow in that manner, would 
be on the upward path and he who is otherwise falls”— in 
accordance with the Mai. U. statement, “Yadvedavidya- 
dhigamah, etc.,” which means as above, then, the author 
expounds the Dharmacarasthala saying that the practices 
of the Parakaya are the pious practices for all the people— 


Then the author speaks of that Dharmacara (code of 
pious practices) in three stanzas— 

3Tftrn TTrTTR^r <5^4 pi 
tr tjttt tpt) sTHfafr srtfrr thr: i m i i 

Non-violence, truth, non-stealing, celebacy, kindness, 
forgiveness, charity, worship, repetition of the Mantra and 
meditation— these form the succinct code of Dharma. (59) 

oi|Ks±ll-TT W5TTTT, 1 JyTT fMcT^TT, «TH 

^IdMsIlWRRT ?Ft4: I fm M\l lh % II 
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“Dana” (charity) is natural (spontaneous) charity; 
“Puja” (worship) is the worship of the Sivalinga (the Linga- 
synthesis); “Dhyana” (meditation) is the mental cherishing 
of the Sivalinga; ’Japa’ (muttering) is the repetition of the 
Sivapancaksari mantra. The rest is clear. (59) 


Notes: These are the ten principles of piousness accepted 
and advocated by VIrasaivism. These give VIrasaivism a status 
of universal faith. These are the mandates of any true religious 
faith worth the name. With these “acaras”, the Parakaya-yogin 
stands exemplary to all the aspirants. Patanjali refers to violence, 
untruth, etc., as the obstacles to Yoga: faacbffaTO 4 !: 

’JftWtlfaTOT JWHWWf #T JtftmTOFH. (Yo. Su., 
2.34). The obstactes to Yoga, violence, untruth, etc., may be 
directly created or indirectly caused or approved, may be 
motivated by greed, anger or self-interest and may be small or 
moderate or great, and yet they never cease to result in pain 
and ignorance; one sould overcome those distracting thoughts 
by raising opposite thought-waves. Here Patanjali speaks of 
thoughts of violence, untruth, etc. They may be translated into 
speech and action. Everything we do, say or think (kayena, vaca, 
manasa), or even indirectly cause or silently approve of, will 
inevitably lead to consequences, good, bad or mixture of good 
and bad. Those consequences will have effect on us. The ill- 
feeling that we entertain towards others will boomrang on us 
and culminate in hurting us through the increase of our own 
ignorance and pain. Remembering this at all times we should 
learn to control our thoughts and actions. The steadfastness in 
Ahimsa, etc., will lead to excellent results. Now the first principle 
of the Dharmacara, viz Ahimsa, when practised with relentless 
firmness, will result in the end of enmity in the presence of the 
person practising it. If violence is truly and entirely relinquished 
by a person, it is possible for him to create an atmosphere of 
amity around himself in which violence and enmity cease to 
exist. Even the animals are sensitive to such an atmosphere. 
This is the content and implication of the Yo. Su., 2.35: 
3rftwr1WFTr acyfad) <^<c<hhi: I The next principle is Satya. When a 
person is steady in his adherence to satya, he gets the ability to 
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secure for himself and others the fruits of good deeds: wrafaTOPti 
ferotlRITOHJ (Yo.Su. 2.36). The man of the stature of the 
Parayogin is perfected in truthfulness. He has gained control 
over the truth. He no longer obeys the facts, while the facts 
themselves obey him. The path of Satya is the best of all. 

ti’jciHj (Mund.U.,3.1.6)— “Truth alone prevails, but not 
untruth”; 135 HR^lfa I (Pra. U., 1.11)— “Dried up 

entirely would he be who speaks falsehood” — these are the 
guiding lines of the Sruti advocating the greatness of truth and 
the harmfulness of falsehood. 

^ ^TEJrT tPTTrFT: 11 (Ma. Smr, 4.138)— this is a practical 

advice in view of worldly safety. Asteya, the third principle of the 
pious code, when steadfast in a person, brings all wealth to him 
even without being asked for: (Yo.Su., 

2.37). #7 (Bhoja: Yo.Su.vrtti). Taking 

away another’s wealth is Steya (stealing) and the absence of it is 
Asteya (non-stealing). HT ip: Isa.U.,1)— “Do not 

covet for another’s wealth”— this is the golden rule which when 
followed, would lead to individual as well as universal good and 
social security. Brahmacarya is the fourth principle binding the 
individual: W M:, cM TO: Brahman 

means Veda (knowledge); he who follows a code of conduct for 
acquiring it is the Brahmacarin; his state is called Brahmacarya. 
He has to follow certain moral principles. That he should not 
have sexual relation with any woman in mind, speech and deed, 
is one of those moral principles. This is also called Brahmacarya, 
i.e., celebacy. The word Brahmacarya means both devotion to 
knowledge and celebacy. Taking it in the second sense, it is said 
that Brahmacarya, when observed in a steadfast manner, results 
in the acquisition of spiritual energy: W'Pfcrfawir RR-fark: l (Yo. 
Su., 2.38). Sexual activity and the thoughts and fantacies of 
sex exhaust a great amount of our vital force. If that vital force 
is conserved through abstinence, it becomes sublimated as 
spiritual energy. In the case of the Parakayayogin, that energy is 
sublimated into spiritual energy and gets manifested in many 
ways if occasions arise. As he is one with the Paramatman he is 
divine energy itself. He is the highest energy in manifestation. 
Daya is the fifth principle consisting in compassion towards all 
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beings. (S.S., 16.62)— “all beings are like one’s 

self— if this outlook becomes a spontaneous reality, it becomes 
a natural way of life (Dharma). In the case of the Parayogin, it 
has become a natural propensity. But it should not be a pretext 
for cowardice. Daya is a way of life by which harmony and 
understanding grow in society. The most heinous crime like 
untouchability will be totally routed out from the society. 
Ksamd is the sixth principle of the pious code which stands for 
forgiveness in general. In the individual capacity it stands for 
forbearance at all times of distress and disaster. In the general 
capacity it is a way of forgiving others’ faults and giving them an 
apportunity to correct themselves. It is the golden policy of 
tolerance for the harmony in society. It also should not be a 
pretext for cowardice and inaction when occasion demands. 
Dana has been already explained under the three Sthalas, viz., 
Sopadhikadana, Nirupadhikadana and Sahajadana. (Vide, S.S., 
9.79-93). The absence of generosity is indicative of meanness 
and selfishness. The Rv. 10.117.6 says: swift 

11 — “The foolish 

miser gets food in vain. I tell you the truth that it is his death 
itself. He does not nourish God Aryaman or his own friend. He 
who eats alone eats sin only.” Dana is a symbol of the generous 
mind and compassionate heart. ifa (Isa U.,1)— 

“Give and eat”— is the golden rule that one should give a part 
of one’s earning and make a living with the rest. Thus Dana is 
for individual good as well as for social prosperity. Puja is the 
eighth principle of pious code consisting in the worship of the 
Istalinga (the Linga-synthesis), Guru and Jangama. Through the 
growth of concentration, the external worship transforms into 
internal worship of the Pranalinga. Respecting the Guru and the 
Jangama through the worship of their feet, partaking of their 
Padodaka and Prasada and honouring them with gifts, also 
constitutes Puja. This is the way of the JIva becoming Siva. Japa 
means the muttering or repetition of the Saiva Pancaksari- 
mantra, which is the symbol of the Supreme. It may be in the 
form of uttering, wispering or mentally cherishing. The first one 
is called Vacikajapa, the second one is termed as Upamsujapa 
and the third one is named Manasajapa. Among the three types 
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of Japa, the third one is the best. (Vide S.S., 8. 27-29, 32). The 
Manasajapa stands for perfect concentration of mind. Dhydna 
is the tenth principle of the pious code. It is defined an an 
unbroken flow of thought towards the object of concertration: 
TTW wtFHJ (Yo. Su., 3.2). It is a case of prolonged 

concentration, perfect continuity and mental fixation on the 
object of adoration which is reflected inside. It is through 
Dhyana that one can have a vision of the Saguna as well as well 
as the Nirguna aspects of Paramasiva. It is through Dhyana only 
that one realises the truth of Sivajlvaikya or Lingangasamarasya, 
i.e., “I am Siva”. These ten principles of the pious code harmonise 
man with Paramatman on the one hand and with the society on 
the other hand. 



If it is asked as to why this practice of Dharma is to 
be undertaken, the answer is given here— 


f^R faritrrr i 



s 


dcUUKM l^o 11 


Since the code of pious practices has been prescribed 
by Siva through the Agamas, the wise one becomes eligible 
for his (Siva’s) favour by practising it. (60) 


cdllsdl- 37 Ft4; RrR ^| 

Wff *RfrT, 3RRIT ^IdM^K^Hl: 


hll^o || 


Since the code of pious practices is prescribed by Siva 
through Agamas, one should necessarily follow it. Hence 
he who is devoted to that code of pious practices, becomes 
fit for Siva’s favour. Otherwise he would go to hell in the 
absence of the favour of Siva. (60) 

Notes: Siva is the embodiment of knowledge, the canvas 
of all consciousness and the culmination of all awareness. The 
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Parakayayogin has owned all that through constant practice. 
Cherishing Siva as inside, outside and in all his limbs, he has 
united with him. There is no “dvaita” between him and Siva. In 
that state, all his speech constitutes the Agama and all his action 
constitutes the code of pious conduct, i.e., Dharmacara. He who 
follows that is bound to get Siva’s favour. He who neglects that 
is bound to suffer. 

c-dlCdl— : zpq — 


If it is asked as to how that Dharma has to be practised, 
the answer is given here— 

3T£pf 1 

ri rf chlurdPliJcW tWfq 1$^ II 

One should never do any impious deed; the prescribed 
pious deed one should do, and that too without desire and 
that again with the aid of knowledge. (61) 

cdlMI—I iTTS WSFf, 11 ^ 11 

The prescribed Dharma is of the nature of “non¬ 
violence”, etc. The rest is clear. (61) 


Notes: That deed by which individual peace and soical 
harmony are disturbed is an impious deed (Adharma), as for 
instance, violence, untruth, stealing, etc. That which brings good 
to the individual as well as the society is a pious deed (Dharma). 
Adharma is prohibited deed or duty. Dharma is the precribed 
deed or duty. One should do the prescribed deed or duty. One 
should do the prescribed duty and avoid the prohibited duty. 
While doing one’s duty, the golden rule is that one should do it 
without any desire for the fruit. Again one should do one’s duty 
with the knowledge as to whether it is prescribed or prohibited. 
In the case of the Parakayayogin, this is a spontaneous way of 
doing duty without attachment. This is called “Naiskarmya- 
siddhi” in the Bhag. G., 18.49: w£r few I 

ww 11— “With his mind unattached to 
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anything, with self-control and with all desire desisted, the Yogin 
attains the supreme state beyond earthly action through renun¬ 
ciation”. This “Naiskarmyasiddhi” is “Sadyomukti”: 

.• • • l” (Sankara). The state of “Naiskarmya” 

is: tdcMriil wit ^ (Bhag. G., 5.13)— 

“Having relinquished all actions in mind, he remains neither 
doing selfish action nor causing others to do it.” 


cilKsill- m 


mm — “ttppa 

*T: l" #T 


Then in the context of a possible question as to what 
kind of knowledge it is, the author answers in two stanzas 
the question as per the Sruti statement, viz., “Matrvat para- 
daramsca, etc.,” meaning “He who tooks upon another’s 
wife as his mother and another’s valuables as a clump of 
mud and all beings as one’s self, is the king among the pious 
persons— 

The best among the Yogins (Parakayayogin) looks 
upon every being as his own Self through the notion of the 
world as of one form due to the absence of scope for 
subjugation, etc.(62) 




1: 9=61- 


The best among the Yogins, i.e., the lord among the 
Yogins, looks upon all the beings as his own Self without 
any partiality, due to his conception of the world as of one 
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form, as of the nature of uniform brightness and also due 
to the incompatibility of or lack of scope for subjugation, 
extension of favour, etc. (26) 

Notes: (Sru.). The Parakayayogin looks upon 

all beings as his own self. The source of this point is given in 
the preamble to the stanza: etc. Two grounds are 

given to substantiate the spontaneity of the Yogin’s attitude 
towards all beings: (i) 'JUi^icHai'Hi°iiq N (ii) I (i) It is the 

conception of the world as one indivisible whole with no shade 
of difference. To the Yogin it is not differnet from him, it is 
a part of that “whole” which remains a “whole” at all times. 
In spite of all the changes that are seemingly taking place, it 
remains a “whole”. It is one mass of brightness in the awareness 
of the Sivayogin: ^1^%^ I iJpfeT 

Rwh 11 (Isa. U., Santimantra) —“That is the whole, this is the 
whole, the whole arises from the whole, having taken the whole, 
it remains the whole”. (ii)There is no scope for one subjugating 
the other or one doing favour to the other, when there is no 
difference. Since there is no difference here, there is no scope 
for all that. The following Sruti gives a striking description of 
such a Yogin who is never given to any disgust or hatred: 

’phr i wtf cRfr i 

’JcfTpr I cPT %: 1 1 (Isa.U.,6-7) 

“He who perceives all beings (objects) in his Self and his own 
Self in all the beings, does not feel disgust. He, the wise one, 
in whom all the beings are his own Self, cannot have any delusion 
nor any sorrow, as he is having the vision of one-ness within 
himself’. 


Own— fare W' i^d^PlRRl W(TO1: 
T^T%T? ^1^1 TTf^^Flfrl WbK: MRlPdH^ 
fwit 11^3 11 

What is not obtained by one who actually visualises 
this world as Siva alone? It means that everytihing is 
obtained. In that world, there is no notion of “I and mine”, 
that ‘everything that I see is mine’. Such a notion of “I and 
mine” is a delusion and such a delusion is totally absent 
in the Parakayayogin. 

Notes: Nothing is unattainable to the Parakayayogin who 
visualises everything as Siva. He has no desire. Although he 
can get anything, he does not aspire for anything. He is ever 
contented. The notion of “I and mine” does not arise in him 
because he is everything and there is nothing beside him. 

omks'MI -Tfgrrf^lt fcRcKll T — 

Then the author says that even the recluse (virakta) 
should not give up the code of pious practices— 

spf TicT TTTOHi : TTM^TWTJ 
fTRqftsfq TTfFM STffrlFf rK q c^Pitrn I I 

Since the code of pious duties is the cause for all 
accomplishments, even the great Yogin, although he is 
without desire, should not give up the path of Dharma.(64) 






TT^RT: HHcblll f| fWT: 11^3 11 


What is not attainable to him who clearly visualises 
that this world is actually Siva only? The notion of “I and 
mine” is, indeed, a delusion. (63) 


otlKsdl— 





“The cause for all accomplishments” means “the 
cause for enjoyment and liberation”. The rest is clear. (64) 

Notes: The aims of man are Bhoga, i.e., happiness in life 
and Moksa, i.e., liberation in the end. The first aim is at the 
Laukika level and it drags the man away from the real goal, if 
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proper balance is not struck between mundane desires and the 
highest aspiration of life, i.e., liberation. The code of pious 
practices are intended for comfort in life so that higher 
aspirations are pursued and attained. So far as the Mahayogin 
is concerned, he observes the code for the guidance of the 
people (Lokasangraha). For all those who aspire for Bhoga 
and Moksa, Katha U. sounds a clear warning: ifas 

d«Klci| fsrfsRf^T I M ft 11 

(2.2) “Both the good and the pleasant approach man; the wise 
one discriminates the two having examined them well. The wise 
man prefers the good to the pleasant, but the fool chooses the 
pleasant, through avarice and attachment.” 


STTW-TJ ^IlMdl TT> — 

If it is asked as to what is the use of pious practices 
for the enlightened persons, the answer is given here— 

3TFTTT TTWr ^gcfT Ue|^ f| dlfcbcbl: I I 

Although contented with the ambrosia of knowledge, 
the Yogin should not relinquish religious practices 
(Dharma), for, it is by the example of the pious practices of 
the great that the ordinary persons act.(65) 


cdKsdl— qfHFJcR 
flripf ^Fff^TR T 


i#ft eTfai- 


lill^mi 


Although contented with the ambrosia of knowledge, 
i.e., the ambrosia of the knowledge of Siva, the great Yogin 
(Parayogin) should not give up the religious practices for 
the sake of the good of the world.(65) 

Notes: It is incessantly insisted that even the Sivayogin who 
is the embodiment of Saiva knowledge (the knowledge that his 
Self is Siva), should not give up pious practices. Here the reason 
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for that insistence is made clear. The pious practices of the 
Sivayogin are for the guidance of the disciples on their path of 
religion. This is the concept of “lokasangraha”. (Vide notes on 
S.S., 15.71 also.) 

cdKsdl- zm cbkU|H<q|£— 

The author speaks of another reason— 

W^TT f^RT rTTT TRTT^t ^ 1^ I I 

Siva is fond of virtuous practices. He is worshipped 
by virtuous practices. Without pious practices His favour 
cannot be obtained. (66) 

cdKsill- 7#HTSfh 

^cbRlPd*1R: 11^ 11 


What is intended here is that even the enlightened 
persons should necessarily undertake the practice of pious 
values like non-violence, etc.(66) 

Dharmacarasthala ends. 

Notes: “Sadacara” is here used in the sense of pious 
practices in general, but not in the sense of the Sadacara, which 
is one of the five Acaras (Pancacara). The enlightened persons 
should not give up the practice of those pious values such as non¬ 
violence. Siva confers his blessings on those who are constantly 
engaged in pious practices. 


cdKsdl— m —' 
3fim WTrT ^ WF 


IMTWW- ( ^ O 
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Bhavacarasthala—(61) 

Then as per the Ka.A. statement, viz., “Jyotlrupam, 
etc.,” meaning: “One should become one with Siva by 
mentally cherishing him as of the nature of lustre, as the 
absolute, as the One who fades the brightness of all the 
luminaries and as the One who makes the inner feelings 
to flash”, the author substantiates that the “faith” (feelings) 
on the part of the Siva-yogin who is adept in the Dharma- 
cara, is the “Gospel of Faith” for all the people— 

'JJTcT TtcTTTT I 

'JTTcTt f^T^RT: I 1^19 I I 

His (Sivayogin’s) mental actions with Sivabhava (faith 
in Siva) are said to be “Bhavacara” (Precepts of faith) for 
all. “Bhava” is mental action, marked with perfection and 
rested in Siva. (67) 


MltdHi W K #T 


cdltsdl-3TPT fWTtfTRf NR ^ 

MltdHi NRH1T ?Rl LlRchlfcId: I NRt HPT ^ huRRl I 

HHMNR-bN: NN iR^ f?R NRI, 

dl^l^ FdRTJIINR I |^V9 11 


The “faith” of the Sivayogin who is adept in Dharma- 
cara is said to be the “Gospel of faith” for the ordinary 
people. What is “Bhava” (faith)? The answer is given as 
“Manasa, etc.” It is of the nature of mental action, which 
is completely dedicated to Siva in the sense that the 
absolute Siva is the resort inside and outside for him. Such 
is the pure faith which is without any adjective, i.e., without 
any similarity. (67) 


Notes: The ‘performance of all actions with Sivabhava’ is 
doing them without any selfish motive. All those actions are 
consecrated to the glory and service of Siva. All the fruits of such 
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actions are not enjoyed by the Sivayogin, but are offered to Siva. 
The “Sivabhava” (faith that everything is to the gloly of Siva) 
reflected in those actions is “Bhavacara” (Precepts of faith) for 
the disciples to emulate and follow. — (Kamika A). 

When “Bhava” (faith or devotion, emotional attachment) is 
associated with the deed of worship (Karman), Siva is pleased 
with that action. When the deed of worship (Karman) is charged 
with Bhava, then it does not remain as mere Karman, but turns 
into Karmayoga. 


cdiMi— m 



Then the author brings out the special feature of the 
Karman associated with Bhava— 


tilcHKfil MIcHil l 

rTW^'JJTcFRIT \$6 11 


The Karman guided by Bhava is the holiest among the 
holy. Hence one should practise the pious observances of 
the Parayogin always endowed with Bhavana. (68) 


c'MKs'Mi— •PtKhJ 11 It is clear. (68) 

Notes: Karman without Bhava is mechanical, dry. It is 
incapable of pleasing Siva. When it is charged with “Bhava” it 
becomes an inner power. All the deeds of the Sivayogin are 
enough to create that inner power because they are perfumed 
with “Bhava”. Then that Karman becomes a value leading man 
to the highest stage of Mukti. It is said that Bhava is “Manasa- 
cestatma”. If that Bhava assumes the form of the Paramatman, 
then it becomes holy, while it becomes unholy if it assumes the 
form of the objects of senses. 


cdIMI—TJ 



If it is asked as to what is the use of Bhava, the author 
answers it here— 
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^TTefa f| ^rtfuTT I 

^Psl^ TERTT #*ft ^T 1$^ 11 

Mind becomes pure through devotional feeling; the 
devotional feeling becomes pure by deeds of worship. 
Having thought like this, the Yogin should not give up 
Bhava. (69) 

oilKsill— ¥m\ \$%u It is clear. (69) 

Notes: The devotional feeling renders the mind pure by 
arresting all selfish and haughty thoughts, which contaminate 
the mind. There is no question of the contamination of the mind 
in the case of the accomplished Sivayogin like the Parayogin. 
That question arises in the case of the ordinary Sadhakas. For 
them the Acara of the Sivayogin is the guiding force. Bhavacara 
is ordained for them. Their Bhava becomes pure through pious 
deeds of worship, meditation, etc. Sastras prescribe certain 
pious deeds. The Sadhakas should respond to them with a 
spontaneous readiness to accept and adopt them. There should 
be no element of pressure of any kind on them. When they are 
fully convinced of the mutual purificatory power on the part of 
Bhava and Dharmacara (Karman), they need no insistence to 
do their action with “Bhava”. This is Bhavacara. 

HUM— ^ NFH =b4fafei^rf^R^: 'WIRnHIsj— 

If it is contended that it would be an obstacle if the 
Karman is accomplished through Bhava, the answer is 
given here— 

3>cf?|fi! TTfFM «TTSSI?r I IV9o 11 

Even performing actions of the daily as well as of the 
occasional type, the great Yogin is not affected by the merit 
or the demerit. (70) 
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<*msm— Rid cp4Ri f^'hidddi 3 u iql^4 

I •ktgqj |V 9 O I I 

Performing actions with the idea of Siva that “Siva is 
the doer” the Yogin is not associated with any merit or 
demerit. The rest is clear. (70) 

Notes: Sastras speak of different actions as Nitya (daily), 
Naimittika (occasional), Kamya (with motive) and Nisiddha 
(prohibited). Kamya and Nisiddha are not undertaken by the 
Yogin. Nitya and Naimittika are undertaken by the Yogin for 
the guidance of the world. Since his actions are charged with 
Sivabhavana, they do not produce either merit or demerit for 
him. Bhag. G. says, ^RTfg3^ ^34^ I %T: 

cfcRldHJ Tnhsi f? W Bdlldui: | ^ 

I (2.50-51)— “He who is endowed with the notion 
of equality give up both merit and sin. Hence, be ready for Yoga 
and Yoga is the skill in action (i.e., absence of desire for fruits 
of action). Having given up the fruit of action the enlightened 
aspirants, become free from the bond of transmigration and 
attain to the pure state”. 

cdKsdl-^3 TGlt%KFT 


If it is contended that since there is no association of 
the Parayogin with the fruits of daily as well as occasional 
actions, it is not known how that practice has been 
accepted, the answer is given by the author here— 


3RT: 


TTT^T 


TT TRETHI 

*N 

i f^:11^ 11 


The rendering of service (worship) with pure feeling 
to the sun in the form of consciousness which is incessantly 
shining inside, is regarded as “Sandhyavandana”. (71) 
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“Antah” means “at the top of the heart-lotus”. That 
service which is rendered with pure feeling to the sun of 
consciousness shining incessantly inside, (i.e., at the top of 
the heart-lotus) is considered as the “Sandhyavandana” by 
the Virasaiva teachers. (71) 

Notes: The term “Sandhyavandana” is prevalent among 
the “traivarnikas” (Brahmanas, Ksatriyas and Vaisyas). Since 
it is associated with the practice of Gayathrljapa and offering 
of “arghya” to the Sun God by the Brahmanas, etc., the VIra¬ 
saivas feel that it is not prescribed for them. “Sandhyavandana” 
in general means worship including Japa and Samarpana 
rendered to the Paramatman at three junctures of the day (three 
‘Sandhyas'), morning just before sunrise, midday just before 
the sun’s discent towards the west and evening after the dis¬ 
appearance of the sun and just before darkness envelops the sky. 
The first is called “Pratah sandhya”, the second “Madhyahna- 
sandhya” and the third “Sayamsandhya.” Those times are auspi¬ 
cious for worship. The worship rendered to God at those times 
is called “Trikalapuja”. The VIrasaivas call this as “Trikala- 
sivapuja” or “Trikalalirigapuja”. This is the “Sandhyavandana” 
which is meant here. It is portrayed as a mental worship of the 
sun in the form of consciousness. The source of this conception 
of “Sandhyavandana” for the VIrasaivas is Supra. A. (7.10): 3PtT: 
UcbWHHW I i (Note that 

“’TT^T” comes in the text of S.S. in the place of ‘hPTCtl” in the 
Agama text). The “Sun of consciousness” = “Sivajnana”. The 
“Samvit” here means “Siva sarnvit” or “Sivajnana” (Siva- 
consciousness). “Santatam” implies that “Siva-consciousness is 
incessant. Once it arises, it remains a stream of Siva-concious- 
ness. It is marked by its brilliance when it is called the “Sun of 
Siva-consciousness”. The “Sandhyavandana” is here a mental 
worship or meditation on the “Sun of Siva-consciousness.” It is 
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described in terms of “Sivopasti” by the Ka. A. (kri. pa., 3.55) 
?RT: WTFJTOtcT UluiWIHytWRHJ H^'^Mlhcl: ^R^frafccT: M=hlRfc1ll 
■yftgAsd'WiHl I “Then one should worship the 

‘Sandhya’, starting it with Pranayama. It is my ‘Sandhya- 
worship’. That itself is called ‘Sandhyopasana’ (Sandhyopasti). 
(It is Sivasandhyopasti because) myself, (i.e., Siva) is the lord of 
the ‘Suryamandala’ as he is, indeed, the ‘Savitrldevata’ himself’. 
Such is the close relation between Siva and the Suryamandala 
as also between Siva and Gayatrimantra (which is in praise of 
Savitr, hence also called Savitr! mantra). It is called Gayatr! 
because it is in the Gayatrl metre (consisting of three 
octosyllabic padas identical in construction). Sivajnana or Siva- 
bhavana is ultimately nothing but Sivadvaitajnana or Sivaikya- 
bhavana, which is called “Lihgahga-samarasya”in the technical 
terminalogy of VIrasaivism. Ultimately “Sandhyavandana” 
amounts to the meditation on the Surya in the form of the 
brilliance of the stream of Siva-consciousness. In the ordinary 
parlance it may mean simply Sivapuja rendered at the three 
junctures (sandhyas) of the day, which is a necessary preparatory 
ground to that ultimate “Sandhyavandana” which is spoken in 
the case of the Parayogin at the stage of the Bhavacarasthala. 


oilKsill- 


71 cbl^l — 


Then thinking that Homa is also necessary, the author 
says as to what is the nature of that Homa— 

SURMWlPdfa TTcfai fdbMIUli wfaPTI 

"s 

^lUcb^frl I IV9? I I 

The offering of all the objects of senses into the fire of 
consciousness through their conceptions turned inwards, is 
called the “Homa-karma” (offering of oblations). (72) 

cdltsdl- ^IrH^Ydb RpfY, VRirf#! NRT 3^ff- 

’nYl 7#fT fTWTT 


I: IIV9^ M 
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“Atmajyotis” is “Cidagni”, the fire of Siva-conscious- 
ness. The offering of all the objects of senses turned 
inwards as concepts, i.e., without outward forms, is spoken 
as the “Offering of oblations” (Homakarma). This offering 
consists in the conception of merging (into “Cidagni”) like 
the waves merging into the ocean, becoming one with it in 
such a way as individual identity is totally vanished. (72) 

Notes: “Homa” is another word which is not prevalent 
among the VIrasaivas. Again it is a misconception on the part 
of the VIrasaivas that they have nothing to do with it. Offering 
oblations in the form of ghee, etc., into fire to the accompani¬ 
ment of “Svaha” in the name of the deity of one’s choice is 
Homa which is a “Sattvika-karma” because it does not involve 
any violence, killing of animals. VIrasaivism is opposed to 
sacrifical activity involving violence. What is described here as 
“Homakarma”, is again, like the Sandhyavandana told above, 
of the nature of mental activity at the highest level of experience. 
It is an internal Homa consisting in the offering of the sum-total 
of the conceptual knowledge acquired through senses into the 
fire of Siva-consciousness which is nothing but the Sivadvaita- 
jnana. The Sivayogin at this stage of Bhavacarasthala crosses 
over the limits of creation and visualises the “light of conscious¬ 
ness” and merges all his conceptual knowledge into it. This 
offering of the conceptual knowledge is the most sacred Homa. 
Through this Homa, the mind becomes pure. This purity of mind 
is the Bhavacara. 





The author says that the Sivayogin should be free from 
all attachments assuming the daily and occasional actions 
as of this nature— 


S 




IIV93 II 
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In order to attain the state of absence of all attach¬ 
ments, the Yogin should assume all the actions, daily as 
well as occasional, as those that are pleasing to Siva. (73) 



In order get released from bondage (transmigration) 
all the actions, whether daily or occasional, should be 
assumed as those that are pleasing to Siva. (73) 

Notes: The secret of the teaching is that it is not possible 
to give up all actions completely and that the wisdom lies in the 
renunciation of the fruits action. Renunciation of action means 
renunciation of the fruits of action. If one does actions without 
any aspiration for a fruit, then one becomes free from all 
attachments. If all actions are without any aspiration for a 
reward, but with the notion of dedication to Siva and with a view 
to pleasing Siva, then actions are harmless, like serpents with 
their fangs removed. 


cdltsdl—TJTuk: 



If it is contended as how can there be absence of 
attachment since the very nature of Karman is to bring 
about attachment, the author answers— 


fcrt chMicbl^ Pd^chd: I 

cfift HfmFT: TT IV9* I I 


That great man who dedicates with discrimination 
every action, whether worthy or unworthy, to Siva, remains 
free from all attachments.(74) 

omks’MI— Pi^=bd: 4ulf =frKpldl Tiff dd+nri ^ Rid 
cbldPbl4dbdHdbd RfBTPTl 
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“With discrimination” (vivekatah) means “the aware¬ 
ness that everything, the doer, he who causes him to do, 
the action and its fruit, all together is Siva”. That great man 
who, with such an awareness, dedicates all actions, those 
that are worthy and those that are not, becomes freed from 
all mundane attachments. (74) 


Notes: The Sivayogin looks upon everything as Siva. 
Looking upon everything as Siva is Sivabhava”. With such a 
Sivabhava, the Sivayogin may do anything, whether it is worthy 
or unworthy in the eyes of the ordinary people, yet he will 
not be affected or tinged by merit or demerit. This is the 
“sangarahitya” that is meant here. Bhag.G.says: wff&T 

mi cmtmr m i fcrmit ^ r^r wratww 11 rrr rtot ipR 

i 4hR: ^4 pffcr mi 11 pn: ct>*ht>d 

^nPaHiwiRi 4feRRl l (5.10-12) “Dedicating all actions to Brahman, 
he who performs actions without attachment (to fruit), is not 
touched by sin, like the lotus leaf by water. The Yogins 
perform their action through the body, mind, intellect and the 
mere senses, having been freed from attachments for the 
purification of spirit. The Yogin who is composed in mind 
(thinking that I am doing these actions for Siva but not for my 
benefit— RTtfh ^ mt RRRPRnf mrrftm — Sankara), 
relinquishes the fruits of Karman and attains peace (in the 
form of Moksa) born of firm attachment (to Siva)”. This 
“Sanga-rahitya” is the foundation of “Bhavacara”. 


cdllsdl— 43 


— 


fa®\ T TFHcidl- 


If it is argued that the relief from the attachment to 
mundane life is not possible without the vision of Siva, the 
author says— 



wfa Il'Shll 
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Looking upon his Self, all this objective universe and 
the blissful consciousness, that is, Siva as of one form, the 
Yogin looks upon everything as Siva.(75) 


cdllsdl- 


fa^fa Tffm W1#T I Wfa 

mind'd r^ld^ , lTT'HdfRR 1 Pb 4 l|cdl u dcdid dddl^lo 


fa® 


f: I I'ah 11 




Self, i.e., one’s Self, the entirety of objects, i.e., the 
entire universe and the blissful consciousness which is 
Siva— looking upon these incessantly as one, i.e., as of one 
form, in other words, looking upon Siva and Jiva as one 
on the ground that both are of the nature of consciousness 
and the entire world as of the nature of Siva without 
any idea of its separateness from him on the ground that 
it is pervaded (surrounded) by the intellectual power 
(Cicchakti) and the executive power (Kriyasakti) which 
happen to be the very nature of Siva, the Yogin looks upon 
everything as Siva. (75) 

Bhavacarasthala ends. 


Notes: The JIvatman, Jagat and Paramatman, according to 
Sve. U., are Bhoktr, Bhogya and Preritr. They are the three 
aspects of Parasivabrahman: Rfm itftcTTC R nw JTRrI brfsN 

■s&naqj l (1.12). S.S. refers to the same in 5.38. They appear as 
different on the basis of the functions. But they are basically 
one and the same. Siva is one and only one — 

Chand.U., 6.2.1). But as a part of his cosmic sport he desires 
to become many: l (Chand. U., 6.2.3). It is the 

sport (Lila) of Siva that he manifests himself as the Jiva and the 
Jagat. The Sivayogin who knows this secret, realises that the 
world is not different from Siva, that he is also Siva and that 
there is not anything other than Siva. This is the spiritual 
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realisation. In his experience he does not see anything other 
than Siva. This is “Sivadrsti”, which happens to be the basis of 
Bhavacara. Sivayogin who is adept in Bhavacara is not touched 
by the effects of actions, which are consequent on his possessing 
a body and which are spontaneous and disinterested in nature. 
This is the JIvanmukta stage governed by total peace and 
absolute bliss. 


3T2T ^) 

cdKsdl 3T2J— “WQ 5 TTWRT W 

Rm«i4)Rh) *ihmk ir *ihmk #r 


Jnanacarasthala—(62) 

Then as per the Sruti statement “Satyam jnanam 
anantam brahma”, meaning that “Brahman is truth, 
knowledge and infinity” the Jnanacarasthala is expounded 
saying that the pious practices based on knowledge on the 
part of the Sivayogin happen to be the precepts of 
enlightenment for all the beings— 

?1 MWK: TT ^221% I |V9^ 11 

The pious practices with the knowledge (of Siva) on 
the part of this Sivayogin form the “Jnanacara” (the 
precepts of enlightenment) for all beings. Hence he is 
called Jnanacara. (76) 


cdKsdl— RRT 
qfFTMT ^frT 

I |V9^ 11 




C JR ■yqqhNi 
T *IHMK |frT 


“Asya” refers to this Yogin who is adept in Bhavacara. 
The pious practices with knowledge in the case of such a 
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Yogin only form the precepts of enlightenment for all 
beings. Hence, for that reason, he is called “Jnanacara” 
(one revealing the precepts of enlightenment). (76) 

Notes: “Acara” means pious “practices”, “code of conduct.” 
This “Acara” which is based on Sivajnana, is “Jnanacara”. This 
is the pious practice of the Sivayogin in his enlightened state. 
These pious practices are the spontaneous gestures of his 
enlightenment. | (Tai. U., 2.1.1.) This is not 

only the realisation but also the real state of the Sivayogin who 
is one with Siva. The “Jnana” here is “Sivadvaitajnana.” 


cdKsdl —m 



Then the author speaks of that Jnanacara itself in 
three stanzas by giving its definition— 



cIMpHosH W | 11919 | | 

The knowledge consisting in the non-duality of the 
Self with Siva, is said to be knowledge by the learned. 
(When that knowledge is attained) what is the use of 
another knowledge whether it is accomplished or not 
accomplished? (77) 


cdKsdl- ftrartfPta Tt Wf WT rlT^t 

Rcf, RRlteJ TTfRRBR fRRFft Rb Wl? 


1:1 IV9V9 11 


“Sivadvaitaparam” is (a Bahuvrlhi compound) ana¬ 
lysed as “that which has non-duality of Self with Siva as 
principal (param) content”. Such a knowledge is “know¬ 
ledge” as told by the learned. Whether supported and 
derived from the Sastra or not derived from the Sastra, of 
what use is any other knowledge? It means that it is of no 
use. (77) 
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Notes: The knowledge of non-duality of the Self with Siva is 
the utimate real knowledge. It is this knowledge which acts as the 
boat to take the aspirant accross the ocean of transmigration 
(samsarasagara). All other knowledge may take one along the 
path of life safely and successfully. Yet its scope is within the 
limits of mundane existence but not beyond that. It is only 
Sivadvaitajnana that takes one beyond that (See also S.S., 14.11). 


Then if it is asked as to how is that, the author 
answers it— 


ft Pvicl^H WTJ 

-M^facbKUW I |l9<i 11 

The pure knowledge of Siva (i.e., Sivadvaita) leads to 
the highest end, i.e., liberation. That which is contaminated 
by attachment or hatred is again and again the cause of 
transmigration (samsrti or samsara). (78) 


cdiisdi— \kw\i Rhfcr 

^ 9T Pr:^ramTl I d^cqRlRcM^H 

<MI^ 6 llR c h<3 c i Wra^lfrPli^frt JT: 3^ : ^' ( 4ld c bK IJ i 

<mdMld=hK u lRird ft I |\si 11 


The knowledge of Siva, i.e., the knowledge of the non¬ 
duality of Self with Siva, is pure in the sense that it is free 
from the three Malas, Anavamala, Mayamala and Karmi- 
kamala. Such a knowledge is the cause for the highest 
good, i.e., for the attainment of supreme state of liberation. 
The other knowledge which is in favour of difference or 
duality is contaminated by attachment and hatred, i.e., it 
is mixed with desire and anger. Such a knowledge leads 
again and again to transmigration. This is, indeed, well 
known. (78) 


Notes: See notes under S.S.6.14 for details on the three 
Malas. When there is the knowledge of duality, it takes many 
forms as associated with the notion of I and mine, you and yours, 
which further leads to attachment if there is liking for something 
or to hatred if there is dislike towards something else. When 
likes and dislikes are involved, desire for what is to one’s liking 
and anger towards what is not liked, would necessarily follow 
(See S.S., 14.11). 

cdllsdl- ^ WtfrT— 

Thus having told the nature of the knowledge, the 
author now speaks of the nature of the practices con¬ 
sequent on that— 

xrfrijnf nw fUrkcWcblVIcb^l 

31 TT^rft ^1 ?IMMK TT 3^1119 3 11 

The pious practice which proceeds depending on the 
absolute, great knowledge that reveals the Supreme 
Reality, is called “Jnanacara”. (79) 

cdlMI— W1WTTTTT SllRRid mwi 

*Jo4I ^ 3IRK: ipp:, ^ 3 IHMR 

5<*I*f:IIV9S II 

The great “knowledge” consists in the knowledge of 
Sivadvaita (non-duality) of the Self with Siva. It is that 
which reveals the Supreme Reality. It is that which is abso¬ 
lute, without any parts. That pious practice or practices 
which follow depending on such knowledge is said to be 
“Jnanacara”. (79) 

Notes: The great knowledge is the knowledge of non¬ 
duality of the Self with Siva. That knowledge is characterised 
by “paripurnatva” and “paratattva-prakasakatva.” It is like an 
ocean, to take a worldly analogy. The ocean is complete in itself. 
It does not overflow when more water or rivers flow into it. Nor 
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does it become reduced when its water is navigated. The non¬ 
duality of Siva is like that, always complete: 4, IJ iH4: ’jyifr. 

I ^didnji^il 11 (Isa. U., 7#tFR^:). It reveals 

the Supreme Truth, which is nothing but the Sivatatta, which is 
above all the Tattvas. The only way of getting rid of “bheda- 
jhana” is the incessant realisation that everything is Siva, who 
is limitless existence, limitless truth, supreme intelligence and 
supreme infinity. The realisation and experience of this know¬ 
ledge is that Siva is everything and everything appears as Siva. 
This is “Jnanacara”. 


ciiKs^ii— m 


Then the author reveals (the nature of) that Jnana¬ 
cara— 

faffed if} Wfa fdbch^ fvicHIHpl I 

^RTETRt UcMd: I l£o 11 

He who infuses everything through knowledge into 
the Supreme, Non-dual and Partless State which is called 
Siva, is called Jnanacarin.(80) 


cdKsdl— 


^ %lf*H KSSII’dlR ^ 




1:1 Id o || 


He who infuses all that net-work of worlds through 
knowledge in the sense of the notion of non-duality into 
that “Niskala”, i.e., Partless, “Nirvikalpa” i.e., Non-dual 
Supreme State named Siva, i.e., the receptacle called 
Parabrahman, is called “Jnanacarin” (One who has 
knowledge as his dynamic power or pious practice). (80) 

Notes: Everything in the world is covered by duality, 
difference, petty distinctions. It is endowed with parts and has 
forms. It is only the Supreme Entity, i.e., Siva Parabrahman that 
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is non-dual, free from differences, without parts and without any 
form. Again everything in the world is subject to limitations 
of time (kalapariccheda) and of space (desapariccheda) and 
limitation of objective identity (vastupariccheda). That which 
exists in one time but does not exist at another time is said to 
be subjected to the limitation of time. That which exists in one 
place but does not exist at another place is said to be subjected 
to the limitation of space. The ‘mutual non-existence’ as the 
book is not the table and the table is not the book is known as 
limitation of objective identity. Everything in the world is 
incomplete and hence, it is subjected to limitations. That which 
is complete (Paripurna) is never subjected to limitation. Such 
is the Supreme Entity, the Parasivabrahman. Although every¬ 
thing is of the nature of Siva, why is it that we see everything 
as involving difference? How should we overcome this conce¬ 
ption of difference? The way is to merge totally everything into 
the all-embracing notion of Siva. This is “Sarvarpana”. He who 
surrenders everthing to Siva and looks upon everything as Siva, 
the Supreme Entity consisting of “Sat”, “Cit” and “Ananda” 
and who lives this “Sivadvaita-Jnana” is the “Jnanacarin”. 

7TPT *IHMlR u l: HIAlTd 

WlfrT— 

Then the author, says that there is no wretchedness 
due to Karman in the case of the Jnanacarin— 




cfTotST 


I \6^ I I 


After having obtained the knowledge that brings 
liberation thanks to the grace of Sri Guru’s compassion, 
who would aspire for the wretchedness of Karman which 
increases (the rope of) transmigration? (81) 
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After having obtained the knowledge of Siva (i.e., 
“Sivo’ham”) which brings liberation, i.e., which brings the 
lower and the higher liberation, by virtue of the compa¬ 
ssionate grace of the Guru, who would have the desire for 
the wretchedness of Karman which increases the clutches 
of transmigration? It means that nobody would do so.(81) 

Notes: — “Liberation is obtained through 

knowledge alone”— is the oft-quoted statement. By studying 
the Sastras the aspirant of liberation may get that knowledge. 
For the realisation of that knowledge, for acquiring that 
knowledge in reality as one’s own experience, for living that 
experience, he should get the gracious guidance of the Guru. 
Without the gracious guidance of the Guru, no body can realise 
that knowledge. It is difficult to realise the spiritual secret of 
Atman (JIvatman) as Siva as hidden in the cave of the heart. 
Katha U., 2.12 depicts it thus: t ysifsH 'igw 

3TU|irH4biifiuiiN ^ ^T^Tfct 11— “The enlightened man 

relinquishes both joy and sorrow having realised, by means of 
meditation on the inner Self as Siva, that ancient effulgent One, 
hard to be seen, subtle, immanent, seated in the heart and 
residing within the body.” Hence, it is through the gracious 
guidance of the Guru that the aspirant can have that realisation. 
When this realisation comes, the aspirant attains that state 
which transcends all relative aspects of life such as pain and 
pleasure, life and death, good and bad, etc. Hence, this state is 
the eternal absolute state of the “Jnanacarin”. Such a person 
cannot have any contacts with effects of Karman. 

ciiitsih—— 

If it is asked as to why it is so, the answer is given 
here— 

UcfTfFpm fSIT: I \ 6 ? 11 

The fund of the fruits of action (the seed) which is 
once burnt by the fire of knowledge, would not sprout 
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again under any circumstance. That Karman is called the 
root-cause of transmigration by the learned in accordance 
with the stream of spiritual tradition. (82) 


c3Tts3T- <Mc=b4 jph: ^ 

f^HT ^ wi^l T tRlt^ 


T RlddHI- 
4:11^ II 


That binding fund of action which the learned speak of 
as the root, i.e., root-cause, of transmigration, in accordance 
with the Sruti-tradition, as it regards it as beginningless on 
the analogy of the stream of water, and which is burnt by 
the knowledge of Siva, would not sprout or germinate again 
under any circumstance. (82) 


Notes: The fund of action (i.e., of the fruits of action) is the 
root-cause of transmigration. S.S. in 5.49, says: ynfcr 

ft *i<lR u i: I I This transmigration is 

said to rotate like the rim of the wheel. “Samsara” (samsrti) 
is the name given significantly to that cycle of birth and death. 
The root-cause of the birth, duration of life, the difference in 
enjoyment, is Karman alone. Such a fund of Karman called 
accumulated Karman is burnt by the knowledge of Siva. Once 
that is burnt, that will not sprout again under any circumstance. 
In other words, the cause being eradicated, the effect in the form 
of rebirth, etc., do not follow. In that state, the Sivayogin is not 
touched by “Kartrtvabhavana”. Hence the new fund of Karman 
will not arise and there is no rebirth under any circumstance. 


cdlG4l- 



Then, if it is asked as to who would be bound by the 
rope of Karman, the answer is given— 

Wft-gK : tpitJ: -grtfun TR[T I 

^R: ch4^^l fef fabibHI: M 
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A Person who is bereft of knowledge would always be 
bound by Karman. But in the case of the enlightened 
person, the conceptions of Karman are all fruitless.(83) 

o mwn — 31 ^ fw-i-d, 

111^4 t “^r 3 tft: jm:” ‘ 

'tfTTpTFT 4tfTT: : f^TT: I ^W^TT^f^TFTM f| 

Tfl^TT: 11” ^ 4)<Hl4)=klU ^tRR: 3#7RTt HIAllNpf: I li? 11 

In Accordance with a statement of the Chand.U., viz., 
“Yatha puskarapalasa, etc.” which means: “Just as the leaf 
of the lotus is not touched by waters, so does the effect of 
Karman not touch him who is aware of this” and another 
statement, “Sa uttamah purusah” meaning : “He is the 
highest Purusa (Siva)” and also according to a statement 
of the Vi. A. viz., “Advaitabhaktiyuktasya, etc.,” meaning: 
“In the case of the enlightened Yogin who is endowed with 
the devotion of non-duality, all the actions look as actions, 
but not actions according to the maxim of the burnt cloth”. 
There is no fetter of Karman in the case of the enlightened 
person. (83) 

Notes: “W (Chand. U., 4.14.3); 3rW: 

JW:” (Chand. U., 8.12.3) 5 ^” (VI.A). The 

ignorant persons are bound by the fetters of Karman and the 
enlightened persons are not. The analogy of the lotus leaf which 
is not touched by waters, is given to highlight the point that the 
enlightened persons are not touched by the sinful deeds. 

cdltsMI-3T?I dHMK^ — 

Then the author concludes the Jnanacarasthala— 

Pcl 4 cbl : Xf^RTT^T^c| 4 ch^l 


IdWrltifeim ryicHlipHIHI fcRfm 
im WteW: WUW: //?$// 


The enlightened person who is of pure feeling due 
to pure practices (Jnanacara), sees everywhere the one 
and only one lustre of Siva with the eradication of the 
knowledge of the ordinary world through right (spiritual) 
knowledge, the divine Yogin moves about as the “Jivan- 
mukta” (as one who is liberated even while alive). (84) 

Here ends the Sixteenth Chapter called the chapter 
on the nine Sthalas of the Mahesvarasthala in 
Srisiddhanasikhamani written by one by name Sivayogin 
who is adept in knowledge of Six Sthalas. (16) 

cdiMi— R4 qi*ihhR 

Tfi nfo4)Rl<r*i ^4 4^1: ^H^rWl^KlT- 

HM: ^|cn4ddUHI^IdM^rd'd”4^M L l«ldH N N41 ^^4- 
McbNKS'M: R|ci4l J i) <*1 C IS<- 

4)^4: IliX II 

^immkww 

$fw ^wdciicwummHiciH%ifuT^pRd)uddi$ui 
farfmm 

ciiHswui mimTtmrfeiddcirritf iiii^ 

WteW: ilRz^d: WUW:ll?$ll 

The wise one, the Sivayogin who is endowed with pure 
feelings due to the practise of Jnanacara, looks upon the 
lustre of Siva as unrivalled by anything and moves about 
or acts like any other ordinary man; he is a divine Yogin 
who has the ordinary world of bodies eradicated by the 
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knowledge of the non-duality of Siva; he is the Sivayogin 
who moves about as the one who is liberated even while 
alive with his self-luminous nature. (84) 

Jnanacarasthala ends. 

Here comes to an end the Sixteenth Chapter 
on the Nine Sthalas of the Mahesvarasthala 
in the Commentaiy on Sri Siddhantasikhamani called 
Tattvapradipika written by Sri Maritontadaiya 
who is formost among those who are adept in 
Vyakarana, Mimamsa and Nyaya. (16) 

Notes: In this last stanza of the sixteenth chapter dealing 
with the nine Linga-sthalas of the Mahesvarasthala, the author 
has depicted the hormony of pure practice, pure feeling and 
pure knowledge. The pure practices are those that are not 
associated with the aspiration of worldly benefits. The pure 
feelings are those that are marked by the absence of egoism 
while doing any action. The pure knowledge is that which 
consists in the realisation of the knowledge of the Self as Siva. 
Such a Yogin witnesses the lustre of Siva everywhere, while 
eradicating all the world of difference. He remains in a state 
of one who is liberated even while alive and looks like an 
ordinary man with his calmness, peace and simple practices. 
Although he looks like an ordinary man, he is not like an 
ignorant man guided by another ignorant man. 


• •• 



3TSnWTOT: I 3TW? dclMPd— 

Then a question of Agastya; Agastya says— 

wnft rTTft TjIcWlR ^tRt JTTtmwr I 
cR^cT ^ TOfeWT^Jrmi R II 

Those sub-Sthalas found in the Mahesvarasthala, are 
told. Kindly tell me now the variety of Sthala perataining to 
the Prasadisthala. (1) 

oMKs'MI—I R II 

“Tell me” means “instruct me”. The rest is clear. (1) 

sjRujcb T — 

Sri Renuka said— 

IcT 3T^TT: U41lfdWRTtoT: I 

chNI^il^uj i^JfaR^ild ^T: I R II 

Uiuu^ii^ui XTfjRT : cbMlPdd WTJ 

cbfUllfiJdtlHsilM rTrft ^IcuRJd TRWI R 11 

tRT: iilcKl ^I 

rTrT: ^TWT ^Ti^TfT^T: ^TUW II* 11 
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The types of sub-Sthalas coming under the Prasa- 
disthala are told as nine; they are: 1. Kayanugrahasthala, 
2. Indriyanugrahasthala, 3. Prananugrahasthala, 4. Kayar- 
pitasthala, 5. Karanarpitasthala, 6. Bhavarpitasthala, 7. Sisya- 
sthala, 8. Susrususthala and 9. Sevyasthala. Listen to the 
characteristics of these in order. (2-4) 

Notes: These nine sub-Sthalas are the Lingasthalas coming 
under the Prasadisthala. During the nine Lingasthalas of the 
Mahesvarasthala, the Sivayogin becomes fully aware of all- 
encompassing presence of Siva and looks upon everything as 
Siva — ^ Rnemd It is Siva-consciousness that pervades 

the mind of the Parayogin. It is the same Siva-consciousness that 
he finds everywhere outside. This is called Avadhanabhakti. 
This is the consciousness in which he is intimately one with Siva 
unaware of all differences in the Gurulinga at the stage of the 
Mahesvarasthala. Due to his Avadhanabhakti he finds himself 
as the Sivalinga and whatever gesture he makes and whatever 
action he does spontaneously, all that is “Sivalingacidvilasa”. 
Since he has surrendered himself, his body, senses, mind and 
heart, thoughts and feelings, to the Sivalinga, he has no separate 
existence apart from it. His body, senses, mind, feelings, etc., are 
in their purest form and they possess the power to do favour to 
the entire universe. 


m- - "^T: 

^44^1 Pi <4 Id— 


I—(h3) 

C:” 

i^uildlPd chidHill^cb 


Kayanugrahasthala—(63) 

Then as per the statement of the Kai. U., viz., “Sucih 
samagrlvasirahsarirah” which means: “He who is pure 
should sit in a posture in which his neck, head and body 
are held erect, etc.”, the Sivayogin who is Jnanacarin 
(whose practices are consisting of knowledge), extends his 
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grace (favour) by displaying his own body and he is called 
“Kayanugrahaka”. This is said in three stanzas— 

31 I id -WcbM I 

41HHsdld: : I m 11 


Since he (the Sivayogin in the Jivanmukta stage) 
favours the worldly people by displaying his own person, 
he is called by the name “Kayanugrahaka” (he who favours 
by the vision of his body). (5) 


cdltsdl- 3*4 dUMK^LMd: fwM 441-Wld^ 

^ Mltdld, ^l^llld ^Tlfd, 

cbldljil^lHcb: ?fd WOT 

^f:im II 


“This person” refers to the Sivayogin who is adept in 
the Jnanacara. Since such a Sivayogin favours or confers 
favour on the people, i.e., the ordinary people, by showing 
his body, he is designated as Kayanugraha (he who confers 
favours by his body). (5) 

Notes: (Kai. U., 5). The Sruti 

statement in full is this: ^ ¥>T?fraf?K:YTCtT: I 

^5 WRT 11 

fasilcbHj wratfH. 11 

(Kai. U., 5-6) — “Sitting in the posture of Sukhasana (normal 
sitting posture) in a private place (lonely place), with pure mind 
and with his neck, head and body (from the Muladhara to the 
Murdhanya) held erect, the Yogin who is in the last asrama of 
life (i.e., Sannyasa), should restrain all the senses, should offer 
salutations to his Guru with devotion and should meditate in the 
midst of the pure and perfect lotus of the heart on Siva, who is 
pure, who is free from sorrow, who is unthinkable, who is 
unmanifest, who is of infinite forms, who is peaceful and who is 
the origin of Brahman (the creator)”. The Sivayogin who is the 
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embodiment of Sivadvaita knowledge conforms to the above 
description of the Kai.U. The body of such a Sivayogin is sacred 
and ripe with the culture of Yoga. That body possesses the power 
to favour (Anugrahasakti) to all the world of beings. In fact, 
Anugraha is one of the five functions of Siva (Siva’s Panca- 
krtyas): i (Here k 3^— 

Mr. A. 2-3). Sivayogin is Siva himself. Hence, his body has the 
Anugrahasakti. This Anugrahasakti operates on all beings when 
the Sivayogin displays his body. Just as the electricity which flows 
through wires lighten various bulbs, so does the Anugrahasakti 
flow in the veins of the bodies of beings and enlighten them 
with knowledge and bliss. This is the Kayanugraha, i.e., Kayena 
anugraha (Accusative Tatpurusa), favour with the body. He who 
does this is also called Kayanugraha, he who does favour with his 
body—Kayena anugrahah yasya sah. 



If it is asked as to how it is, the answer is given with 
an analogy— 


"5T9TT • 

cTSTT ^TftTTST: 


^T: I 

1^ 11 


Just as Siva confers his favour on the beings by 
entering into the statues, so does the Sivayogin confer his 
favour on all by remaining in his body. (6) 


<*iKsdi— ftrat WW ^ 
JElf 'b'ORl, cM % J Tl 

11^ 11 


r: JfTpTTTS- 


Just as Siva enters the statues such as those of 
Candrasekhara (Siva’s form with the crescent moon as 
the crest ornament), etc., and confers his favour on all 
the beings, so does the Yogin, by remaining in his body 
which is sanctified to become a body endowed with divinity 
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through the culture of the Saiva initiation, confer favour 
on the beings. (6) 

Notes: The Sivayogin is Siva himself in this stage. He is Siva 
incarnate. Such a body of the Sivayogin has the power to confer 
blessings on the beings. Siva’s forms are many such as those of 
the Linga (which is the most common form representing Siva in 
temples), Candrasekhara, Nataraja and confers his blessings on 
the beings. In the same way the Sivayogin confers his favour 
through his person. Just as the forms of Siva (Statues) become 
sacred and possess the Anugrahasakti through the process of 
sanctification such as Pancamrtabhiseka, Pranapratisthapana, 
etc., so the person of the Sivayogin gets the Anugrahasakti 
initially through the Sivadlksa conferred by the Guru, then 
through the practice of worship of the Linga externally and 
internally, through the meditation on Siva and finally through 
the spiritual realisation of his Self as Siva. The body of the 
Sivayogin is the body bereft of the qualities of the body. 
Although he is endowed with a body he is bodiless in the sense 
that he is not associated with the characteristics of the body. His 
body is totally free from the perversions normally associated 
with the body. Just a Siva who enters the statues is not limited to 
those statues, so does the Sivayogin not get attached to the body 
although he has a body. By implication here, Sivayogi Sivacarya 
indicates that VIrasaivas are not opposed to temple worship 
(Sthavarapuja) as some people endeavour to assume. The only 
condition is that Istalinga-worship should have the priority in the 
scheme of worship. The VIrasaiva should worship the Istalinga 
and then he can visit the temple. It is also necessary to remember 
here that S.S. prescribes the protection of the Sthavaralingas as a 
duty when some danger befalls them from any sources. (See S.S., 
9.34-35; also 9.46-47-about TIrthayatra). 


ciiiis^i— m 



Then the author says that the Sivayogin is free from 
attachments like Siva— 


ftTcT: W I 

TT9TT ^TftTWt cf# TRTIIV9 I I 
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Just as Siva, although associated with a body, is free 
from any attachment to it, so does the Sivayogin remain 
without any attachment even though he is residing in a 
body. (7) 


oilUflill— 



: I fm ¥W{\ IV9 11 


“Nissangah” means “one who is without association 
with joy, sorrow, etc.” The rest is clear.” (7) 

Notes: Siva is “saccidanandasvarupa”. The Sivayogin, on 
becoming one with Siva, is also “saccidanandasvarupa”. The 
question of “duhkhasanga” in his case is totally ruled out. 
“Sukhasanga”, i.e., association with worldly joy which is mixed 
with or alternatively occurs with it, is also far removed from him. 
The worldly joy creates desire for more and more of it. It is 
some kind of thirst (trsna) which is not satiated by any amount 
of it. The divine Ananda or Sivananda is totally free from Trsna 
(trsnaksaya). Nothing can match with “Trsnaksayasukha”, 
which is the bliss of the Sivayogin. 


oilKsill- 







Thus after having said about the equality of the Siva¬ 
yogin with Siva, the author, in five stanzas, with suitable 
analogies, tries to establish that the Sivayogin does not 
have the vision of the world of Maya (created world)— 


f^ra'hlcH’qi ftsiW 


:\\ 6 \\ 


The Sivayogin who is endowed with the conception 
of his Self as Siva, which is firm and which is free from 
varied conception, is Siva himself with inundation in the 
form of the influence of Maya totally prevented. (8) 
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cdltsdl- 




YPJ: I fTRlT?- 


Here the term Sivayogin should be understood. The 
Sivayogin who is endowed with the conception of the 
notion of “I am Siva” (My Self is Siva) which is firm and 
which is free from differences, is Siva himself with the on¬ 
slaught of the influence of Maya being totally stopped. (8) 

Notes: Sivabhavana means “Sivo’hambhavana”, i.e., the 
conception of one’s Self as Siva. When one is associated with 
only the feeling of “Aham”, one is bound and when one is 
associated with the feeling of “Sivo’ham”, one is free from 
bondage. The Sivayogin is the incarnation of “Sivo’hambha¬ 
vana”. Then the question of the influence of Maya on him does 
not arise at all, because when he is filled with the feeling of Siva, 
there is no space for it to enter. 


cdltsdl-TJ ^ 7TPT 



If it is contended as to how can there be no onslaught 
of the influence of Maya on his part, the answer is given 
here— 








The self-restrained Sivayogin does not see anything 
created by ignorance, when his mental waves (inclinations) 
are totally merged into Siva who is the ocean of conscious¬ 
ness and bliss. (9) 


cdKsdl- 


1: Wlf?l% 


Tftrqsf: 111 


T 


When the mental inclinations, i.e., mental functions 
get merged into Parasiva who represents the state of the 
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ocean of knowledge and bliss, Sivayogin does not see any 
other thing created by Maya. (9) 

Notes: Parasiva is “Citsukhasagara”, the ocean of con¬ 
sciousness and bliss. The Sivayogin has merged into Siva and 
that is, he has merged into the ocean of consciousness and 
bliss. In other words all his mental inclinations are merged into 
Siva. In that complete “One-ness” there is nothing that can be 
differentiated from it, there is nothing that is independent of it. 
The Sivayogin is in that state of absolute “One-ness”. That 
absolute “One-ness” is described nicely in the following Sruti- 
statement: W W I ^ 

tnp- 91 $)^ cifwHj I (Mund. U., 2.2.11)— “This immortal 
Brahman is in the front, the Brahman is behind, the Brahman 
is to the right and the left and it is upwards and downwards; all 
this excellent speading world has been Brahman only”. To the 
Sivayogin everything is Parasiva, everywhere there is Parasiva 
and Parasiva alone. How can anything created by the Maya, 
i.e., the world of difference and diversity, catch the view of the 
Sivayogin? 

cilKsill- 

Here the author gives an analogy— 

^ W UcblVItl I 

^ srHlfefd ?TT?t fVMdd UchIVItl I l^o 11 

Just as conch-shell appears when it is said that this is 
not silver, so the Sivatattva alone appears when it is known 
that this is not the world. (10) 

cdltsdl—3# I 11 ^ o 11 

“When it is said” means “when it is known”. The rest 
is clear. (10) 

Notes: is taken as an analogy. In a situation 

when there is clear sunshine, something glittering is seen and 


is taken as silver when it is actually conch-shell. The mistake 
is not discovered at the moment when it is said “This is silver” 
(?^ ^an). When one bends to pick it up, it becomes clear that 
it is not silver but only a conch-shell. Then when it is discovered 
that the object is not silver, it becomes clear that the object 
is conch-shell. The mistake is as genuine as the realisation of 
truth. Similarly as long as one is deeply immered in the occean 
of “samsara”, one observes only the world of diversity. But 
when one realises the Sivatattva which is all-encompassing and 
absolute without any shade of difference, one sees only that 
Sivatattva and nothing else apart from it. From the point of view 
of the Sivayogin the world of diversity does not exist. But from 
the point of view of others the world of diversity exits. Hence 
there is no conception of Adhyasa here. Just like a person 
whose mind is concentrating on one object does not see another 
object although it exists in the same place, so the Sivayogin who 
concentrates on the conception of his Self as Siva sees only the 
Sivatattva, and does not see the world of variety although it 
exists for others. 


cdltsdl—— 

Then again an analogy is given— 

3T9TT cRg Vll^Pd I 

<WT fe|cK4 f^TFt THTTT ^ ^ 11 


Just as an object seen in the dream disappears when 
one wakes up, so the Sivayogin does not see the world at 
all when he realises Parasiva. (11) 


cdltsdl— i?Jf I fm VW{\ lUM 

“This is the Sivayogin” should be taken here. The rest 
is clear. (11) 


Notes: The state of dream represents the mundane 
existence and the state of wakefulness represents the spiritual 
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existence. When the person who experiences the dream wakes 
up, he realises that the events and objects that he experienced 
so far belonged to the dream. Thus the state of the dream comes 
to an end when the person wakes up. Similarly when a person 
realises his Self as Brahman, the state of worldly experience 
disappears from his vision. Some people see the world and take 
it as all that exists for them to live in. Some people live amidst 
this world and begin to entertain the idea that there is something 
that exists apart from this world. Yet others come to know that 
“that something” is Parasivatattva and aspire to realise it. Still 
others who are rare realise that something which is Parasiva¬ 
tattva as their Self and remain in a state where they do not see 
anything other than the Sivatattva. This is the state of the 
Sivayogin, who is one with the ocean of Siva-consciousness and 
finds only Sivatattva. The world of difference disappears from 
his purview. 


ciius^i —m 



Then the author gives another analogy— 


3T*TR^cr TT#*fi TTCTmWcbKUW I 
df^TlI 3>2T I W 11 


It is ignorance that is the cause for the delusion in the 
form of mundane existence (samsara). When that (igno¬ 
rance) is removed, how can there be the experience of the 
delusion of worldly existence? (12) 


cdKsdl- ^ 


^cbHdH T 
I 


dRcfdl 




cPllfm^ ferfrfd 'tfR: 11^ 11 


Just as the ignorance regarding the conch-shell is the 
cause for the delusion about silver, so is the ignorance 
about Siva the cause for the delusion in the form of 
“samsara”. Just as when that is reverted, i.e., when the 
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ignorance about conch-shell is removed, the misunder¬ 
standing regarding silver is removed, so is the delusion of 
difference in the form of “samsara” is gone, when the mis¬ 
understanding regarding Siva is removed. Just as the conch- 
shell itself is the silver, so is Siva himself the world. (12) 

Notes: The Sanskrit Commentator says: “W 
T!«TT fyR rp —This is in conformity with the cardinal doctrine 

of the VIrasaivas that the world is real. The object before us 
is one. That object which is first mistaken for silver is later 
realised as conch-shell. The identification apart, what remains 
is that object and that object is real. The object which is first 
identified as silver is later identified as conch-shell. Yet its 
objective reality is in tact. Similarly what we call the world is 
real. Mundane people identify it in the form of “samsara” and 
the enlightened Sivayogins identify it as the manifestation of 
Siva. Hence Siva is the world. All objects are real. Even in error, 
illusion or dream, it is always the real that is presented to 
consciousness. Sankara's contention that whatever becomes an 
object is false, is not acceptable, because it is the real that is given 
in knowledge. Sankara's stand that the pure subject or pure 
knowledge never becomes an object, is also not acceptable, 
because even God, souls and knowledge are presented as objects, 
the first two being spiritual (cetana) and the last non-material 
(ajada). 



Saying that the Sivayogin for the reasons stated above 
is Jivanmukta, the author concludes the Kayanugraha- 
sthala— 



The Yogin the knot of whose egoism is removed, who 
assumes forms for cosmic sport and who is liberated even 
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while alive, moves about like one with a body and yet 
without limitations (upadhi). (13) 



The Sivayogin assumes different forms accoding to his 
sweet will for (cosmic) sport with the egoism such as (my) 
body, etc., involving limitations, removed. That is why he 
is called as “one without limitations or restrictive factors”. 
He who is in his state of liberation even while alive moves 
about like one with a body for doing good to the world. (13) 

Kayanugrahasthala ends 

Notes: The life of a Sivayogin in his state of liberation even 
while alive looks like a sport. The life with “ahankara” looks like 
a serious endeavour, while that without “ahankara” looks like a 
child’s sport (sport). The Sivayogin does not have any inhibitions 
governed by “ahankara”. Such is the life of the Sivayogin who 
has no likes and dislikes of his own, who has no friendship or 
enmity with anybody. His life is governed by spontaneity without 
any intentions. He serves the purpose of doing good to the 
world. He serves that purpose even without being aware of it. 



Indriyanugrahasthala—(64) 

As per the statement of the Sve.U., viz., “Trirunnatam 
sthapya samam sarlram, etc.,” which means: “Holding the 
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body erect while sitting with the three, viz., chest, neck 
and head, held high and making all the senses enter the 
heart along with the mind, etc.,” the author expounds the 
Indriyanugrahasthala by saying that the consideration of 
the senses of the Sivayogin who is adept in Kayanugraha, 
would amount to the conferring of favour on the senses of 
all the beings— 



cblUlMi Pd^cbd: I 



JTterT: TTcfai 11?* II 


As the senses of all receive discriminative power by 
virtue of the sight of the Sivayogin (Parakaya), the latter 
is called Indriyanugraha (one favouring the senses) by the 
knowers of Siva-Jlva unity (Tattva).(14) 



Since through the sight of the Sivayogin who is the 
Parakaya in the sense that he is adept in rendering 
favour by the sight of his excellent body and through the 
discriminative power of the senses, there is the conferring 
of favour on the senses of ordinary people. This is told by 
those who are conversant with the Sivatattva (that the Self 
is Siva). (14) 


Notes: pK>?ia — Sve.U., 2.8. The statement in full 

is: hFPTh nroi f^UHldiRt 

^raff&r 11— “Holding the body erect while sitting with the 

three, viz., chest, neck and head, held high and restraining the 
senses within the heart along with the mind, the enlightened 
Yogin crosses over the fear-inspiring streams through a boat 
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in the form of Brahman.” The Brahmajnana is the boat by 
which the terrible streams of “samsara” are crossed over by the 
enlightened Yogin. For that purpose the Yogin has to resort to 
Yogic posture in which the body is held erect with the chest, 
neck and head held high. When the body is so held erect the 
Cakras in the body, Adhara, Svadhisthana, Manipuraka, Anahata, 
Visuddha, Ajna and Sahasrara at the regions of Muladhara, 
Jananendriya, Nabhi, Hrdaya, Kantha, Bhrumadhya and 
Brahmarandhra respectively, would be in a vertical straight line 
to enable Cakra-bhedana and reach the Kailasasthana. (Vide 
notes on S.S., 12.25-27). The most important function of the 
Sivayogin lies in the restraint of the senses with the mind in the 
cave of the heart, i.e., the merging of the senses with the mind 
in the Atman, the thumb-sized Purusa in the cave of the heart: 
rpfr WT fcugfiri (Katha U.,4.12); JOTl 

I (Katha U., 4.13)— “The Purusa of the size of 
thumb dwells within the body”; “The Purusa of the size of a 
thumb is like a light without smoke.” Just as a clever charioteer 
restrains the horses of a chariot by intelligent manipulation of 
the reins, so one can bring the senses under control through 
proper discrimination (vijnana) and the employment of will- 
force (manas):^fatfHdld*|c|fcTHHtHI FIol^lfHF^W 
1 (Katha U., 4.6). The senses and mind of the Sivayogin 
so restrained, possess the Anugrahasakti to confer favour 
(blessings) on all the beings of the world. That is why the 
Sivayogin at this stage is called “Indriyanugraha”, one who has 
the power to favour the senses and mind (of all). 


cdltsdl- 


T RUfa: 


Then if it is asked as to how it is, the author expounds 
the functions of those senses in five stanzas— 


TTTOHi TTffT TTfpit I 

TFTt c[T 1^11 
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When all the senses are related to their respective 
objects, either attachment is born or hatred. The Yogin 
gives up both. (15) 


cdKsdl- FTFFTCdHT *1 

■did FPTt TT 'hide) I 'TP?1 


nmmi 






When in the world all the senses such as the ear, etc., 
are related to their respective objects, either attachment or 
hatred is born. The Yogin, i.e., the Sivayogin should give 
up or discard both attachment and hatred. (15) 

Notes: The natural tendency of the senses is to operate 
outwardly, because they are made by God to go outward. Hence 
man perceives the external and not the internal Self. Some 
enlightened person alone, desirous of immortality, turns his eye 
(senses) in and perceives the inner Atman: VTlfir 

(Katha U., 2.1). Knowing that the pursuit of external pleasures 
through the senses would lead one into the snare of death, the 
Sivayogin has already realised what is eternally immoratal in the 
midst of all the non-eternals and has attained the final reunion 
with Siva, the Parabrahman. He knows that if the senses are 
allowed to operate outward they would become associated with 
their respective objects and create attachment towards some 
objects and hatred towards some other objects as the case might 
be. Hence, he keeps himself free from their operations and 
remains neutral. Whatever activity the senses play would go on 
in the natural course and he has nothing to gain or lose from them. 

cdl’MI— Ref ^ Gl=h1xKcclKjil^=b<- 

ojfHRl HTT:— 


Thus the import is that the operations of the senses 
of the Sivayogin are extra-ordinary and hence, they are 
meant to render favour to the beings— 
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$fR<mu|j WMsIW UchlPvMl I 

3RT: fait Wt# fWOT chl<um 11^ 11 

The outward operation of the senses is such as to 
reveal the world. The infusion of their operations in Siva 
inside is the cause for the worldlessness.(16) 

oU\isU \— h 11 It is clear. (16) 

Notes: The Sivayogin knows that if the senses are allowed 
to operate outward they would reveal the variety of the world 
and make him caught in the wilderness of “worldliness.” This is 
what is meant by “prapancasya prakasinl”. Hence what the 
Sivayogin does is that he prevents the outward operations of the 
senses by drawing them inward and merge them into Siva, the 
Atman inside. Thus he attains “worldlessness” (nisprapancatva). 
The world may exist for everbody else. But to the Sivayogin it 
just does not exist at all. The senses of such a Sivayogin have the 
Anugrahasakti to favour all the beings. This Sakti is called 
“Parusa”. Netraparusa, Srotraparusa, Rasanaparusa, Ghrana- 
parusa, etc., are the powerful instuments through which the 
Sivayogin can uplift man to higher and higher achievements. 

cdKsdl—Pcff^Rl— 


In such a situation— 


gpjpRT; falcT ^RTTI 





faicnfatnrTT fara xrrItt ^twh i i i 


Perceiving for a moment Siva inside with his mere 
mind and getting for a moment the experience of the 
external objects through his eyes, etc., the Yogin who is 
without all senses even though he is endowed with all the 


senses, perceives Siva and no one else with his mind fully 
rested in Siva. (17-18) 

omts’Mi— 3RT: ^P^^RePl %RfT ^TllRpRI^- 

iftcPT RlxH, 3FT faR ^MlRfH2I$J<lRRRR^: ^T^TT^ffaTT 
^MlfawfWTFTFi; m f?RlfWHT ^ fafa 
RfafamRR: wM, ^R^PHRlsfr ^fRqRRrTteft ^RR-r 

WlfrT, 3PR 7RR 

dRRdfd^HHjil^=b<rHrd *1R: I l^-U 11 

Looking at Siva for a moment becoming inward with 
his mere mind without the association with the external 
senses and experiencing for a moment the external objects 
such as sound, etc., with the senses such as eyes, etc., the 
Sivayogin with his mind fully devoted to Siva, is as it were 
without any senses although he is endowed with all the 
senses and looks upon Siva and none else inside and 
outside. Since he does not see anything else, he is such as 
would do favour to the senses of all beings. (17-18) 

Notes: Here the author describes how the Sivayogin gets 
the vision of Siva within and without. Inside, his mind alone is 
the instrument of knowledge or experience. It has no association 
with the external senses. Inside there is Siva alone and nothing 
else. With his Self merged into Siva inside, there is Siva alone 
and nothing elso, as Katha U., 4.11 says— % -milAi 

felFT— “By the mind alone (without the aid of the external 
senses), this has to be realised that there is no difference here.” 
When this is realised inside, there is nothing other than Siva 
outside too. Having realised Parasiva by pure mind, the Siva¬ 
yogin perceives him alone inside and perceives him alone 
outside conceiving the universe as the manifestation, an expre¬ 
ssion of the same Parasiva. In his JIvanmukta stage, there is 
alternating experiences of Siva inside and of world outside 
as the manifestation of Siva. Thus he looks upon Siva inside 
and outside. This is called “Saksidrsti”, to which, when turned 
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outward, what appears is not “nama-rupa” (name and form) of 
objects but the “antaryamin” who resides in them. The pure 
senses of the Sivayogin have the Anugrahasakti, through which 
he favours the senses of the beings in the world. 



If it is contended that since in the case of the Siva¬ 
yogin who looks upon Siva inside and outside there is the 
experience of old age, death, etc., like any other ordinary 
person, how can he possess the capacity to do favour to the 
beings, the answer is given here— 

^ *TTT *TTUT ^TTf^T ^ fWTTT 1 ^ I 

RdlP^fRd-WI-W PhuIhW 11^ 11 


There is no old age, no death, no thirst, no hunger, 
in the case of this great soul (the Sivayogin) whose senses 
are rested in Siva and who is free from all conceits.(19) 



dlRd, TRTl: T 'SrT:, cFlt: Ml u m4mll- 

M 


In the case of the Sivayogin whose senses, i.e., the 
functions of whose senses are rested in Siva, who is free 
from conceits of body, etc., there is no old age and death 
because they are the characteristics of the body and there 
is no hunger and thirst, because they are the properties of 
life-breath.(19) 

Notes: The hunger (ksut), thirst (pipasa), old age (jara), 
death (marana), joy and sorrow (sukha and duhkha) are called 
“Sadurmis.” The Sivayogin is not affected by these six “Urmis”. 
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That is the extra-ordinariness of the Sivayogin. Of these six, old 
age and death are the Dehadharmas, hunger and thirst are the 
Pranadharmas and joy and sorrow are the Manodharmas. They 
are not the Dharmas of the Soul. Ordinary people take them 
as Atmadharmas and accordingly entertain false notions as “I 
am hungry”, “I am filled with sorrow”, “I am joyful”, “I am 
thirsty” and “I am hungry”. It is this absence of “atmanatma- 
viveka” that makes man to suffer. 


cdKsdl— ‘Rr^^ll^lTTC: WFf 

“sR^Nli Tl4t TTTTrT:” ^ 


TTT WTT ’’ 



As per the Purana statement, viz., “Sarvesu gatresu 
sirah pradhanam, etc., which means: “Among all the 
limbs the head is predominant, among the senses eye is 
prominent, of the senses mind is the lord and of the mind 
air (Vayu) is the lord”, the author shows the manner of 
controlling the mind and wind which happen to be the 
cause for the functions of all senses— 


f?lt TRftl ^ ^lRdPddKU|| | |^o 11 

^IT *RTTT I 

tlrR PvidlcbK UcblVIrl 11?^ 11 


Wherever the mind goes there all the senses go; when 
the mind is merged into Siva, where is the consideration 
of the operation of senses? Whatever the Sivayogin sees 
through his eyes and also thinks about in mind, all that 
which shines in the form of consciousness is of the form 
of Siva. (20-21) 

<*msm— T? ippRsjfrT: (tf?) •y4R < lR^ffrT:, f?l% 
•ycrcriR ■nfrT ^R<mPi^k u ii ^Rqctiimc ^ 11^ ° 11 
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^TT TTOT R^Rl, f^T 



:\m\\ 


Notes: Tl^J f?TC: ...” (Pu.); “§Rt*n<Jii ’#...” (Varaha U., 

2.80). Although the senses (Karmendriyas-5 and Jnanendriyas-5 
—total ten) and the mind are commonly regarded as the 
instruments of action and knowledge, the mind has a special 
status as the controlling force of all senses (Indriyadhyaksa). All 
the senses operate only when they are prompted and promoted 
by the mind. When the mind stops that operation, the senses 
stop functioning. The mind cannot remain inoperative unless it 
is made to concentrate on any high and pure object. That is why 
it is said here that when the mind concentrates on and merges 
into Siva inside it will stop functioning. When it stops fun¬ 
ctioning the senses, too, stop functioning. This is the state of 
“nirvyapara” on the part of the Sivayogin. This state may be 
attained by the ordinary persons only in deep sleep (Susupti). 
But this is the state which is attained by the Sivayogin even in the 
wakeful state. When the mind is thus merged into Siva, it 
becomes “Sivamaya”. Thus the activity of the Sivayogin whose 
mind is merged in Siva inside is “Sivamaya”. Whatever he 
perceives and whatever he thinks, all that is in the form of Siva, 
i.e., in the form of Siva-consciousness. This is known as “Siva- 
drsti” on the part of the Sivayogin. With this Sivadrsti, the 
Sivayogin confers his favour on the senses of the beings. 


chKshl- 


I m KFT- 


Thus the manner of achieving restraint over the inner 
and outer senses is shown. Now the author shows the 
method of restraining the life-breath— 

cb<u1: •ufed TflW JRWSfFI I 

Hide): dlPw : ll ? ? II 
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The Yogin should station the life-breath along with 
the senses in the mind and associate it with Siva. Then he 
is Siva himself in whom there no delusion of the world. (22) 


cdKsdl- W\ mwj WHW 

'd': •y hhl Phcihldl T? SSlRl ^lRcb< u IMi BT 

ITTWTT* 'TTf c||^<cvu| 


HIAlVdN: I R ^ 11 


ijRdchNKI 


The life-breath should be stationed in the mind along 
with the senses such as eyes, etc. Then that mind should be 
associated with the Brahman (Siva) inside. So far as the 
senses such as eyes, etc., are concerned, mind is their life- 
breath. In the case of the mind it is of the nature of air 
(Vayu), because it is characterised by velocity. In the world, 
too, if the eye is unwavering when fixed on some target, (it 
is through the restraint of the mind). Again the restraint 
over the mind is experienced through the restraint over the 
life-breath. Hence, that Sivayogin (samyamin) who has 
harmonised the three (the senses, mind and vital breath), is 
actually Siva himself. To him there is no delusion of the 
variety of the world. If the functions of the mind (mind- 
waves) are merged into Siva, the operation of the external 
senses is suspended. In the absence of it, the delusion of the 
variety of the world is totally absent. (22) 

Notes: As ordained by the Lord that: ‘TA 1 FRT hRWi 
3 trat?frrtqT:” (The Yogin should remain composed and dedicated 
to me with his mind stationed in me after achieving restraint 
over it— Bhag. G., 6.14), the Sivayogin should merge his mind 
into Siva. When the mind is so pacified the senses which operate 
with its help would also become pacified. The Lord says: 
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WIcHH PPTrWFW: I TTlf^T PraWwfT Hcd^H^'l^fd 11 (Bhag. G., 
6.15)— “Having in this way harnessed his Atman with his 
restrained mind, the Yogin attains to the supreme place of libe¬ 
ration which is in me.” The Lord further says as to what is the 
nature of that state: ddlMtHcl M I m ^oiir-HHIr-HH' 

^qftril .... tHdlHSltd: I 

RhR'MJ-'M ^PFvTcT: I SI 1 tlRl^ddl I RblsKft 

f^RT%fl I (Bhag. G., 6.20, 24-25)— “When the mind attains to 
peace on being restrained through Yoga, the Yogin experiences 
contentment in his Self realising that Paramatman within his Self. 
Having entirely relinquished the desires rooted in intentions 
and having restained all round the senses along with the mind, 
the Yogin attains to tranquility through the intellect which is 
associated with firm determination and does not think of any¬ 
thing”. This is the supreme attainment of Yoga. Having attained 
that, the Sivayogin is Siva himself. All his external activities are 
stopped and hence in his case there is no delusion of the variety 
of the world. In this state he can confer favour on the senses of 
the beings. 


cdIMI— 


?i •ynmdRi— 


Then the author concludes the Indriyanugrahasthala— 

TT#f%^r*n ^ slfeH-d: %cT I 

Tpsft TRft THTfftl 11 

Worshipping Siva inside and outside through the 
operations of all the senses, the Yogin, who acts every¬ 
where according to his sweet will, becomes filled with 
bliss. (23) 

cdKsdl- WT( fwtt ^ 31-d<s|RRq- 


^fTfrT I R 3 II 
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The Yogin should worship Siva, i.e., the Ista-Prana- 
bhavalinga synthesis outside and inside through the 
operation of all the senses. He moves about everywhere 
freely and experiences bliss. (23) 

Indriyanugrahasthala ends 

Notes: As told above, the Sivayogin establishes restraint 
over his internal senses as well as external senses through the 
restraint over the mind and the life-breath. The Sivayogin visua¬ 
lises Siva both outside and inside. Here “sarvendriyapravrtti”, 
i.e., the operation of the external as well as internal senses is 
intended to have “Sivadrsti” everywhere. With this “Sivadrsti” 
the Sivayogin moves about freely in the world. He enjoys the 
bliss of Jivanmukti by worshipping the Linga-synthesis. 


3TST —(^h) 


cdKsdl— ^ HFl ^Tlfeb- 




Prananugrahasthala—(65) 

Then, as per the statement of Sve.U.,viz., “Pranan 
prapldya”, etc., which means: “One should squeeze the 
life-breath and become free from movements; when the 
life-breath is weakened, one should breathe with the nose,” 
the author propounds the Prananugrahsthala saying that 
the Sivayogin’s looking upon everything as identical with 
Sivalinga amounts to favour done to the life-breath of all— 


Pvicl-W iHcbM-W ^ 




ITterT: TTcfai dTcldfvIfa: I R* II 


That which consists in the realisation of everything as 
identical with that Sivalinga on the part of the Sivayogin 
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whose body is Parabrahman, is said to be “Pranananu- 
graha”, i.e., favour done to the life-breath of all beinga, by 
those who have realised that identity.(24) 




: JTfacT: I R* 11 


The Sivayogin is Siva in the sense that he who is adept 
in doing favour to the senses of the beings, has Parasiva- 
brahman as his body. His realisation of everything as not 
different from the Sivalinga through the control of the life- 
breath, is called by those who have realised that unity 
(Tattva) as consisting in doing favour to the life-breath of 
the beings. (24) 


Notes: — Sve. U., 2.9. The Mantra in full 

is : F ^kl4g: JPt HlPw^Wdtlld | 

11 — “Having restrained the vital airs (in the 
Muladhara, etc., through Pranayama along with the mind), the 
Yogin (Sivayogin) who has attained perfection in actions, should 
breathe through the nose, when the vital air becomes thin. He 
should become vigilent like the charioteer driving the chariot 
drawn by mischievous horses and should keep control over his 
mind”. Firstly the vital airs are held in restraint along with the 
mind by the Sivayogin in the centres such as Muladhara, etc., 
through Pranayama. He should then attain perfection in 
actions (yuktacestah) in the manner in which it is described in 
the Bhag. G., 6.17, as — ^klWHIci- 

4bTt ’rath JWII — “In the case of him who has suitable 
food and proper rest, who is of perfect attitudes in actions and 
who properly divides his time between sleeping and keeping 
awake, the Yoga become the means of removing sorrow.” 
“Yuktatva” is a stage in which one is free from all the 
aspirations, in which the mind is especially restrained (i.e., has 
attained one-point concentration) and held in one’s Self: 
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14 Pi Aid PldHIcH^dlcirdNi) I pT:Fp>: TT^T 11 (Bhag. G., 

6.18). The mind remains like a lamp in a windless place— W 
Pi°im**it 41 hhi FJTTTI (Bhag. G., 6.19). When the life-breath 

becomes thin, the Yogin slowly inhales (Puraka) and exhales 
(Recaka) through either nostrils called Ida and Pirigala alter¬ 
natively with stoppage (Kumbhaka) in between. The practice of 
this method slowly culminates in the capacity for “Kumbhaka” 
only. This is known as “Kumbhaka-yoga”. When the mind is thus 
restrained, the senses are automatically restrained. “Tatparya- 
darsana” which means the stready experience of one’s Self and 
everything else as Siva, is achieved through the restraint of the 
Prana by Yogic practice. Through this “Tatparyadarsana” (Tat- 
paryavalokana), the Sivayogin gets the power to do favour to the 
life-breath of all the beings and prompt them to achieve that 
restraint over Prana which is at the root of restraint over mind 
and senses. 


c4Ks4l-3RI 



Then the author explains as to what is the nature of 
that “Tatparyavalokana”— 


jnwt W* f?lt iRUcbKU) I 



In the case of the Sivayogin whose life-breath gets 
absorbed into Siva, the Supreme Cause, whence can there 
be the operation of the senses and whence can there be the 
appearance of worldly entanglements? (25) 


cdKsdl— 4PI R»|cH1Ph: W\: WWJ: WP 

FP4 ■qifvT, TPI 

IF^RfRf^PI^TNR: fKl: ? I fT 

'4R: I R H 11 


In the case of him, i.e., the Sivayogin, whose life- 
breath is totally absorbed into Parasivabrahman who is the 
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Supreme Cause in the sense that he is the cause of the lords 
of creation, etc., such as Brahman, etc., whence can there 
be the operation of the senses (including the mind)? It 
means that it is not there. Thus the realisation of the 
Sivaliriga which is bereft of the world amounts to the 
realisation of everything as not different from the Siva¬ 
liriga. This is the implication. (25) 

Notes: Paramasiva is here described as the “Parama- 
karana”, the Supreme Cause, the Cause of the causes as 
described in Sve. U., 6.7: TtnteJTM TOT TF i^TTFTi TOT ^ 
tfh TOfat TOT TOTTT^f^in I — “He is the Supreme 

Great Overlord among the overlords, the cause of causes of 
world such as Brahman, the Supreme God among the gods, the 
Supreme Master among the masters and beyond all. Him, the 
adorable Lord of the Universe, we should know”. The Sivayogin 
gets his vital energy (Prana) absorbed into that Supreme Cause 
of the world. This absorption is not as simple as it is described. 
It involves a lot of practice of Pranayama surely and steadily. 
Swami Vivekananda says: “When by the power of long internal 
meditation the vast mass of energy stored up travels along the 
Susumna and strikes the centres, the reaction is tremendous, 
immencely superior to the reaction of dream or imagination, 
immencely more intense than the reaction of sense-perception”. 
The centres are often called “lotuses” in Yogic terminalogy 
because they are said to appear in the form of lotuses to those 
who see them through their spiritual vision. Swami Vivekananda 
suggests that we may think of them as corresponding to the 
various plexuses of western physiology. (Vide S.S., 10.25-27 and 
notes there on). The long internal meditation referred to by 
Swami Vivekananda is to be achieved through a steady practice 
of Pranayama consisting in inhalation (Puraka), exhalation 
(Recaka) and suspension of breath (Kumbhaka) for a certain 
fixed number of moments. In the beginning these operations 
have to be carried on with conscious will as a part of a deliberate 
exercise. The whole technique consists in the stopping of the 
breath. If the breath is checked after an exhalation (Recaka), 
when the lungs are emptied of air, the stoppage is called 
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“external” (bahya). If the breath is checked after an inhalation 
(Puraka), the stoppage is called “internal” (abhyantara). A stage 
is reached when this operation becomes involuntary and natural. 
This stage is called Caturtha Pranayama (after the three, Puraka, 
Recaka and Kumbhaka : I Yo. Su., 2.51). 

When the Sivayogin has gained complete control of “Prana”, he 
reaches a certain stage of spiritual development through 
devotion to Siva, then his breathing ceases of its own accord at 
any time while he is deeply absorbed in concentration. By 
practice he can have the stoppage of breath for hours at a time. 
This is called “Kumbhakayoga” [This is rather dangerous for 
those who are not accomplished Yogins]. In this state of 
concentration the coiled up energy called Kundalinl is roused. 
It is made to travel up the spine through six centres, then to 
reach the seventh in the centre of brain. It is here in the 
Suksmarandra called Kailasasthana that the Sivayogin gets his 
Prana (vital energy) absorbed into Sambhu. When the vital 
energy (Pranavayu) is thus absorbed into Siva, ah the activities 
of the senses and mind are stopped. This is nothing but the 
“Tatparyavalokana”, realisation of everything as Parasiva- 
brahman. Abundant delight, compassion and grace emerges 
from the Parakaya and confers favour on the vital energy of the 
beings. Whoever stands upto it worthy enough for the blessing, 
will strive to reach the goal. The same is cryptically presented 
in the Katha U., 6.16 (vide also Chand. U., 8.6.6): TTrf ^ 
fVTOT Hl^JWIdi TJuf¥TbTR:^TTI 

11 — “Hundred and one are the nerves of the heart; of them 
one has extended towards the crown of the head. Going upwards 
by it, man attains immortality; but others lead in departing 
differently.” Of the one hundred and one nerves,one nerve that 
extends to the crown of the head is the Susumna nerve of the 
Yogins. He who goes upwards (and becomes one with Siva) 
attains immortality in the sense that he attains liberation. He is 
the one who has become one with the Absolute (Parasiva- 
brahman). He is the one who is liberated even while he is alive. 
This exactly depicts the state of the Sivayogin whose Prana has 
become one with Parasiva giving him the power to confer 
blessings on the Prana of ah beings. Also see: 3T? w TOFTjri I 
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(Br.U.,4.4.6; Katha U., 6.14): “Here itself he attains or becomes 
one with Brahman” because of the removal of all ties; 4 ilFI HMT 
I (Br.U.,4.4.6)— “His vital airs do not 
depart; being Brahman, he becomes one with Brahman”. 

cditsdl- 3T?T rPT^fHNUIS— 


Then the author explains as to how it happens— 

^: TW UTmmffal I ? ^ 11 

When the senses withdraw themselves from their 
respective objects, the Yogin harnesses his life-breath with 
them and retires himself into his peaceful Self.(26) 


cdKsdl— 


*rRt ^RR^: 

<l J l^<Rd: R^ 11 


eBT ^rfcT c h<u|^ 
siR^M'Mcdd: 444^ 


When the life-breath is absorbed into Siva through 
“Kumbhaka” only, the senses such as eyes, etc., withdraw 
themselves on their own accord. When that happens, the 
Yogin would harness his life-breath along with the the 
senses to his mind and would become peaceful, i.e., free 
from attachment and hatred. (26) 

Notes: f^r miumi4I vN rrh *tfh (Skt. Com.)— vide 

notes under S.S., 17.25 above. This is “Kumbhakayoga”. When 
this happens there is nothing but peace for the Jivanmukta, who 
in his state of Brahman seeing Brahman everywhere: 
w ?trt OTTtfari (Chand. U., 3.14.1) 


<*msm— TT Rid— In that state— 
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Vll^ccHd^Ului^Tildi JR: ejRlRl : I 



Due to the pacification of the functions of the Prana, 
the mind becomes relieved of its functions. When that 
(mind) is thus pacified, nothing remains to the Yogins 
other than Siva. (27) 



The functions of Prana are of the nuture of exhalation 
and inhalation. When those two are pacified due to mere 
“Kumbhaka”, the mind would be pacified through the 
stoppage of its inclinations in the form of determination 
and doubts. When that is pacified there is nothing else 
other than Siva to the Yogins.(27) 

Notes: See notes under S.S., 17.25 and 26 above. 


cdlCFll- 



Here the author anticipates a doubt in two stanzas and 
answers it through the third stanza— 


mm Tig uf*jiuii 



rRraTT: ifterT: 





II I 


The life-breath is the cause for sustaining the body. 
The power of its sustaining is said to be Siva, who is the 
cause of all causes. (28) 


— ¥W {\Rill It is clear. (28) 

Notes: The body is sustained through Prana. It is said that 
the Prana, etc., enter the embryo in the seventh month of 
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conception. Then onwards the Prana sustains the body. In the 
eighth month the embryo gets the consciousness. (Vide Nijaguna 
Sivayogin’s Kannada works: Paramarthaglte, 4th Gati and 
Paramanubhavabodhe, 1st Sandhi— for details about “Pindot- 
patti”. In the eighth month of the Garbha, Lingadharana 
samskara is given to the embryo in the VIrasaiva tradition). Siva 
is the sustaining power of the Prana, which is the cause for all 
the activities of the body. 


cilKsill- 



The rejoinder to the above is— 


ftTTSJTT: f?TcT: nftfetT: I 

tT^TSTTTT I I ? ^ I I 

Siva is actually without any support. Prana is supported 
by him. The support of it is to be known as the body by 
which the Jlva acts. (29) 

cdlMI— ?mKT l»l^f: I R ^ 11 


“The support of it” means “the support of that 
Prana”. (29) 

Notes: The question here amounts to this: Siva is not in 
need of any supporting power. He is the support of all. He 
himself is the support of the Prana. The Jlva acts with the power 
of Prana. That Prana is the support of the body in the sense that 
it lives on the power of that. It is said that the body is the support 
of Prana in the sense that it is the receptacle. Now if the Prana 
is absorbed into Siva, what is the power by which the body lives? 
The answer is given in the next stanza. 


cmts'Mi— Ml^ci ^ffalT&rT ?frT •dTd 44 - 

WW1 ^ RlhidlRl ?lfl I TIVJItKH — 


“By which” means “by the Prana itself”. It is generally 
accepted that the Jlva lives by Prana itself. In that case, if 
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the Prana is absorbed into Siva, how can the body stand? 
This is the doubt. An answer to it is given here— 


UTWt pelH)differ sftfiRt STtwfa: I 



l^o 11 


Although the Prana of the Yogin is absorbed into Siva 
through the Yoga procedure, the Yogin sustains his body 
through the impression of his innate power. (30) 



Even though the Prana of the Yogin, i.e., the Siva- 
yogin, is merged into or obsorbed into Siva through Yoga 
path in the sense of the Yoga consisting of Kumbhaka only, 
the Sivayogin sustains his body by virtue of the impression 
of his innate power. (30) 

Notes: Although the Prana which is reduced to the 
Kumbhaka state is absorbed into Siva, it has an impression left 
of its power which is now innate in the Sivayogin. By virtue of 
that power, the body is sustained. In other words the Prana 
which is reduced to the Kumbhaka form has not left the body, 
it is within the body. Hence the question of the falling off of the 
body does not arise. In that state the body remains without the 
slightest movement (niscala). 


cdIMI-riff U 



If it is asked as to how does it remain, the author 
speaks about it in two stanzas— 
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The Sivayogin whose prana (life-breath) is absorbed 
with all its activities by virtue of practice in Siva who is 
without a second, who transcends all the principles, who 
is without any defects, who is without form, who is free 
from all the impediments and who is singularly filled with 
complete bliss by virtue of the abundance of grace of 
consciousness, does not move even a bit.(31-32) 



^:M3*-33 II 


That Pranavayu (life-breath) which is the support of 
the Jivatman, by virtue of practice again and again, gets 
merged into or gets absorbed totally into Parasiva who is 
above the principles from PrthvI to Siva, who is without 
defects in the form of old age, death, etc., who is without 
form, who is on that count not having the ordinary form 
such as blue, yellow, etc., who is free from all impediments, 
who is without a second by virtue of the abundance of 
display of consciousness and who is of the nature of 
complete bliss. Then with all his activities merged into it, 
the Sivayogin does not move even a little in any way. It 
means that he does not show any vibration. (31-32) 

Notes: The Sivayogin is awakended within to the know¬ 
ledge of the Paramatman and becomes one with Him. He is in a 
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samadhi state in which there is complete accomplishment of the 
union with the Paramatman. This is the Lingangasamarasya 
which is experienced as total existence (sat), consciousness (cit) 
and bliss (ananda). It is an experience in which all sense of 
individual separateness and differentiation is lost. In Sankara’s 
Vi.Cu. the Yogin describes the Samadhi state which he expe¬ 
rienced: “My mind fell like a hailstone into that vast expance of 
Brahman ocean. Touching one drop of it, I melted away and 
became one with Brahman. And now, though I return to human 
consciousness, I abide in the joy of the Atman. Where is this 
universe? Who took it away? Has it merged into something 
else? A while ago, I beheld it— now it exists no longer. This is 
wonderful indeed! Here is the ocean of Brahman, full of endless 
joy. How can I accept or reject anything? Is there anything apart 
or distinct from Brahman? Now finally and clearly, I know that I 
am the Atman whose nature is enernal joy. I see nothing. I know 
nothing that is separate from me.” That is the “Sukhadvaya” 
state of Siva-JIva harmony. In that state the Sivayogin does not 
move even a bit. He is “niscala”. His “niscala” state is described 
with analogies in the next stanaza. 

omks'MI -3PJ (cpfacl -cicrlploms— 

Then the author says as to like what he remains 
motionless— 



Then self-restrained Sivayogin whose activities (of 
senses) have been merged into Siva to become one with 
him, looks (niscala) like a post, because of the eradication 
of the impressions of objects and because of the stoppage 
of the movement of the life-breath.(33) 
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chlW^Rr?M#T *fhft??T?f: 113 3 11 

TJTniFpifWm 

The self-restrained Sivayogin, the activities of whose 
senses have become intimately one with the Sivalinga, 
stands motionless like a wooden post, due to the eradi¬ 
cation of the impressions of the objects of senses and due 
to the cessation of the original as well as the modified 
function of the Prana.(33) 

Prananugrahasthala ends 

Notes: It is the Pranavrtti that is responsible for all physical 
and mental activities. When that Pranavrtti is totally arrested, 
the question of all movement does not arise. The mind operates 
when the impressions of the objects of senses are remaining. 
When these impressions are all eradicated or obliterated, there 
is no motion on the part of the body. Thus the Sivayogin is “niscala”. 

3T2T 

cdltsdl—3T2l-‘'^f?raFT *c|lchH ^dld^R'Icblch} I 7R1 
T ddbRd : 11” j > 'HK u l 

Miuiljill^um^q ^ chMirR^lef Pl^NM>MRt — 


Kayarpitasthala—(66) 

Then as per the statement of the Yogaja A., viz., “ Yada 
Sivaya svatmanam, etc.,” meaning: “When one offers his 
own Self to Siva in the form of the Guru, then one becomes 
a Siva (a devotee of Siva)”; then onwards there is no rebirth 
to him,” the author expounds the Kayarpitasthala relevant 
to the Sivayogin who is adept in Prananugraha— 


rSTFTt cbldlPJ^dlgdlG 13 * 11 


The renuciation of the attachment to the body in his 
worship on the part of the Sivayogin who is Siva incarnate 
and who confers favours on all, is known as Kayarpana 
(renunciation of bodily attachments). (34) 

cdltsdl-TOW TfWTTTPT 

WTtfTOT: fTOTWT ^ifWTWT oqPT: 4TOIT- 
rRfac^dPlNpf: 113*11 

In the worship of the Sivalinga in the case of Siva in the 
form of the Parayogin who confer favours on all, who has 
Parabrahman as his body and who is adept in Prananugraha, 
the pride of the body or attachment to the body is abando¬ 
ned. This relinquishment of attachment to the body is refe¬ 
rred to as “Kayarpana” (the surrendering of the body). (34) 

Notes: “TOT Rranr ■wichh...” (Yogaja A.). Here the body is 
dedicated to Siva as a gift. In doing so all bodily attachments 
are fervently forsaken. “Abhimana” means “self-conceit, affe¬ 
ctation, affection for”. Kayarpana is thus the relinquishment of 
attachment to body, with all its sense-preceptions dedicated to 
Siva. Sivayogin does not have even the conception that he is a 
“dehin” the embodied soul. That very conception is dedicated 
to Siva. Then the body becomes the “Prasadakaya”. Everything 
is Siva’s own whatever we have: ^ 

(Isa.U.,1). The body belongs to him and it should be surren¬ 
dered to him. Then the Sivayogin becomes “akincana” in the 
real sense of the term. Without becoming “akincana” he cannot 
become Siva. 

cdKs4l- m frw^l — 

Then the author says as to what happens through that 
(i.e., Kayarpana)— 

f^THI PdPRd^dJ 

rT^T 'Hcfft feWT 1 WPT: 113 M I 
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When the Yogin surrenders his body to Siva then that 
form of the Yogin becomes the form of Siva. There is no 
doubt about it. (35) 

5JMT— ^ I fm 

“That form” means “The form of the Yogin”. That 
becomes the form of Siva. The rest is clear. (35) 

Notes: The Sivayogin knows that what he has surrendered 
is not his own. It is made up of the Pancabhutas which are Siva’s. 
What is surrendered is a little and what is gained in stead is 
something priceless, i.e., the form of Siva. By surrendering what 
is not his own he gets the form of Siva, which is also not his own 
and yet he gets it as a gift, because the Sivayogin has risen to 
that height in nobility and divinity when Siva cannot give 
anything but himself. Siva has accepted him and has made him 
a part of himself. This is like the Kannada adage: “Kereya nlranu 
kerege celli varava padida”— “He gets a boon by offering the 
water of the tank to the tank.” 


cdltsdl— 33 


wr?— 


If it is asked as to whether the body alone should be 
offered or is there is anything else (to be offered), the 
answer is given here— 



Wrfr PdWdj 13^11 


The Sivayogin should offer to Siva of the nature of 
blissful consciousness the pleasures which are the means of 
giving delight to the senses and which are born of the 
association with the objects of senses. (36) 
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To Siva who is of the nature of blissful consciousness 
the Sivayogin should offer the pleasures which are born of 
the association with the objects of senses and which are the 
cause for pleasing the senses. (36) 


Notes: The pleasure born of objects of senses are causes for 
the delight of the senses. This is the case with ordinary persons. 
But they are different in the case of Sivayogins. They are of pure 
and pristine form because they are not sought after with a selfish 
motive. In the absense of selfishness, all those pleasures are pure 
and sacred. They can be offered to Siva along with the body. 
Siva is described as “Sukhacidrupa” (of the nature of blissful 
consciousness). It is interesting to note that Siva himself is the 
treasure of blissful consciousness. To him the offering of 
pleasures is made. Siva is not in need of it. He is “Akhanda cit” 
and “Akhanda ananda”. The dovotees offer their body and 
pleasures to Siva only to unburden themselvers of the weight 
and become fit to attain the form of Siva. The Sivayogin offers 
the pleasures of the respective senses to the respective Lingas 
residing in those senses. Gandhasukha should be offered to the 
Acarlinga in the Nasika, Rucisukha to Gurulinga in the Rasana, 
Rupasukha to the Sivalinga in the Netra, Sabdasukha to the 
Prasadalinga in the Srotra and the Sparsasukha to the Caralinga 
in the Carman (Vide Ka. A., kri. pa., 7.60-64). 


All Ml-— 


The author explains as to how it is— 


^: sj^pJTT^yiUHKfa I 



Whatever pleasure that arises form the objects of senses 
through seeing, touching, tasting, hearing and smelling, all 
that should be offered to Siva. (37) 
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cdKsdl-1 


r:^T:l 




“Through the objects of senses” should be understood 
as “through dress, ornaments, and such objects apart from 
Rupa, etc”. The rest is clear.(37) 

Notes: Vide notes on the previous stanza. 

cditsdi— zm hm ftrafafro 


Then the author concludes the Kayarpitasthala after 
saying that whatever pleasure that is acquired through the 
body all that should be offered to the Sivalinga— 

fnfe: \\^6 II 

ffw ehl< 4 lfUfl■^TFn^l 

Whatever pleasure that occurs to the Self through the 
body, all that the Yogin offers to Siva and becomes pure. (38) 

Kayarpitasthala ends 
cdKsdl- tssfar 

dxlr-yd W 4: 

PdcRdl Pl4vlj PlcrTn: ^KfrT •H^Kdlcq^f: I TirfWgl'J- 


*1PTII^II 


“Through the body” means “through the ten senses 
connected with the body”. Whatever pleasure that occurs 
through them, all that pleasure the Sivayogin offers to the 
Sivalinga and wanders becoming pure, i.e., free from all 
contaminations. The offering of the pleasures of the body 
is itself the offering of the body. (38) 
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Notes: The pleasure consequent on the sense-contact with 
the objects has to be experienced through the body only. This 
is the state of the ordinary people. So far as the Sivayogin is 
concerned, the pleasures so derived are offered to Siva. When 
they are so offered, they do not leave any impression on the 
mind. Hence he remains unassociated with them and pure. Then 
all those pleasures, too, become Prasada. His Kaya is called 
“Prasadakaya”. Thus having offered the attachment to the body 
and the pleasures that come to the experience of the body, the 
Sivayogin becomes a “Kayarpaka.” 

3TST ch4«J M f4d't«FnT— R's) 


cdKsdl- m— 

R'MlP'l ^ W?): II ” ffrl 




Karanarpitasthala—(67) 

Then, as per the Katha U. statement, viz., “Yastu 
vijnanavan bhavati, etc.,” which means: “But he who is 
always of restrained mind and has right understanding, his 
senses are controllable like good horses of a charioteer”, 
the author speaks of Karanarpitasthala to the Sivayogin 
who is adept in Kayarpita— 

wudHi cMuini mwX I 

TTtcRT ch<U||piJdH|J|il 113^ 11 

The fastening of all the senses to Siva who is the 
Supreme over the Supreme, has been called “Karanarpita” 
in the Agamas. (39) 
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That which is the fastening of all the internal and 
external senses to Siva who is the more excellent when 
compared to the Supreme Sakti which is excellent among 
all, is called “Karanarpita” in the Agamas, i.e., in the 
Virasaiva doctrine.(39) 

Notes: — Katha U. 3.6. As a clever 

charioteer restrains the horses of a chariot by an intelligent 
manipulation of the reins, so the Sivayogin brings the senses 
under control through proper discrimination (Vijnana) and the 
employment of will force. Manas, Buddhi, Citta and Ahankara 
are the internal senses (antahkarana) and five sense organs, 
Nasika, Rasana, Netra, Kama and Carman and five motor 
organs, Vak, Pani, Pada, Payu and Upastha constitute ten 
external senses (bahihkaranas). These senses are to be restrained. 
If the mind is restrained the other senses are also restrained. 
The above analogy makes the point clear. The best and sure 
way of restraining the mind is the stoppage of Pranavayu, i.e., 
Kumbhakayoga. Then the mind is harnessed to Siva. With that 
all the other external and internal Karanas are surrendered and 
fixed in Siva. When all the Karanas are “Sivarpita” there will 
be no external activity. This is known as “Karanarpita”. The 
Sivayogin who has accomplished in this is called “Karanarpaka”, 
one who has surrendered all the senses to Siva. Such a Sivayogin 
has absolutely no fear of drawing into the ocean of Samsara. 

c'MKS'MI-3RT cp<u|njuj - 

Then the author speaks of the offering of senses— 

PdbM^i ^3^1 

Wrffet cMUIltfcb 3^1 |*o | | 

This Sivayogin is called “Karanarpaka” (one who has 
surrendered the senses) by offering to Siva all those senses 
(karanas) through which he can experience the joys born 
of the objects of senses. (40) 
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This Sivayogin who is adept in “Kayarpita” would 
become “Karanarpaka” by surrendering to Siva, i.e., the 
Sivalinga each of that joy of each of the senses, through 
which senses he can enjoy each of the objects of senses.(40) 

Notes: The natural construction of the stanza is 

^ ^33% TRTrf ORW) Tjy cRU||i^ | The 

natural relation is between W^mTTand TtTT(A< u iH). Hence what 
the author means is that whatever karana is the means of 
enjoying whatever object of sense that and that karana should 
be offered to Siva. Here is the case of “Karanarpana” but not 
of “Sukharpana”. Vide stanza 45 subsequently which looks like 
an explanation of this stanza. It may be noted here that stanzas 
36, 37 and 38 above depict the pleasures derived from the 
objects of senses through the senses as the pleasures of the 
body and prescribe that those pleasures should be offered to 
Siva as a part of the offering or surrendering of the body to Siva 
(Kayarpana). That Kayarpana in the form of the surrendering 
of the pleasures of the body should be differentiated from 
Karanarpana. That Kayarpana consists in the offering of the 
preasures of the body derived through the senses operating on 
their respective objects, to Siva while Karanarpana consists in 
the surrendering of the karanas (senses) themselves through 
which the joys are experienced, to Siva. What the author speaks 
of in the subsequent stanzas (41,42,43,44,45) is the surrendering 
of the mind and other karanas to Siva as a sure measure of sense- 
restraint. 

c4Ks4l— 3RI dcMcbk Wfh: 3jt: HfrTWlfrT— 

Then the author speaks in five stanzas about the 
manner of that (Karanarpana)— 






I M 
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He who binds the elephant in rut in the form of the 
inner sense which is infuriated by the intoxication of 
egoism to the post in the form of Siva, is indeed, the bold 
hero who has accomplished all the powers. (41) 


c4Ks4l- 







RlfeHl^qk: 11** 11 


The system of inner senses consisting of the mind, 
intellect, and consciousness is the elephant which is 
intoxicated by the higher and lower intoxicants such as the 
notions of “I” and “mine”. The Sivayogin who has tied 
such an elephant to the tying post in the form of Siva, i.e., 
the Sivaliriga, is the brave hero who has accomplished 
everything. (41) 


Notes: Here the author speaks of the surrendering of 
the inner senses, viz., Manas, Buddhi, Citta and Ahankara, to 
Siva. This results in the control of the inner senses which will 
further help in the restraint over all the external senses. This is 
symbolically presented in the Katha U. statements— jffig ^TRfsf 

fafg t-FT: WFfa ^ (3.3) and ?f^#T ?*TFTT§: l (3.4)— “The intellect 
is the charioteer and the mind is the rein” and “the senses are 
the horses”. When the intellect controls the reins and mani¬ 
pulates them, the senses are automatically controlled. Here the 
intellect and the mind (antahkarana) are tied to the post in the 
form of Siva and brought under total control. Then the contro¬ 
lling of the senses naturally follows. (Vide Katha U. 3.6 quoted 
in the preamble to stanza 39 above and the notes thereunder). 


aiM- 




It may be asked as to how that bravery is possible by 
the mere control of the mind, since the senses are many, 
the answer is given here— 
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$Rb4|U|i TR: 

rlfTfR 1 I*? 11 

The mind is said to be the foremost among all the 
senses. When that is controlled in Siva, what to speak of other 
senses which are the subordinates under its control? (42) 

c4Ks4l—WTcbfuirH^f:, ‘'^R4|U|i ^rTfrl: I 

fm^w{\ r*311 

It means that mind is the “first instrument of know¬ 
ledge”, as it is said in the Sruti that “the mind is the lord 
of the senses”. The rest is clear. (42) 


Notes: The first Karana is the mind, as it is the fore-most 
among the Karanas, the controlling force. When the mind is 
controlled the senses are automatically controlled. ?f^Pli FFT 
FN: I—Varaha U., 2.80; the full statement is - ?%Flt *Rf FNt 
FFhTWFgFIFeT: I HU?d W FFtt FFIWIst 11 - “The mind is the lord 

of the senses, the life-breath (Maruta) is the lord of the mind, 
laya (absorption) is the lord of the life-breath (Kumbhaka- 
yoga). The Paramatman (llyate asminniti) is the lord of laya. 
Him one should resort to.” There is a beautiful description 
in the same Upanisad about the “Sivaikagrata” of the Yogin 
who has surrendered his mind and absorbed it in Siva: 


Fmsfv 11 (2.82)— “Even while engaged in 

observing the objects of senses coming in quick succession the 
Yogin does not desist form the mental vision of Brahman, just 
like a dancer who does not divert her mind from the task of 


guarding the pot placed on the head in spite of her acting in tune 
with the music, beating of cymbal, rhythm and instrumental 
sound”. When the mind is surrendered to Siva, the senses are 
also surrendered to Siva. 


o4Ks4l- 
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Then what happens with it? The author replies— 


$Rmiuii civHchiil 
^T^Dchrl f^Tcf <j}d: TT 




III 


The controlling of the senses is spoken of as “nivrtti” 
(repose). When Siva is made their meeting point, whence 
can there be merging into the ocean of “samsara”? (43) 


c4Ks4l- 


ftf^PIT RldRrtjj- 
?^:IIX3 II 


l&Rsd’lIdcl I ?fTT- 
T HI’Wl- 


The controlling of the mind is spoken of by the learned 
as “nivrtti” (repose or retirement). When they, i.e., the 
senses, are intently fixed in the Sivalinga, where is the 
question of merging into “samsara”. It means that there 
is no question of it. (43) 

Notes: When all the senses are withdrawn from their 
objects and offered to Siva, there is an absolute cessation of 
desires. When the desires are calmed down, there remains no 
reason for rebirth and transmigration (samsara). “Nivrtti” 
means — the absence of the external 

activities of the senses. It is the state of repose, which will be 
called “Upasanti” in the next stanza. 

c4Ks4l-TN ^kft^RlRc44l53— 

If it is asked as to how the “samsara” is reverted by 
a mere controlling of the senses, the answer is given here— 




TT clvH^dl I I** 11 


When the senses are brought under control, there will 
be cessation of desire for men which acts as the axe in 
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cutting asunder the poisonous forest in the form of 
“samsara”.(44) 


c4Ks4l- 



: I f?Tl? ¥ 45^1 IXX 11 


“Upasanti” means “absence of desire”. The rest is 
clear. (44) 


Notes: Samsara is the forest of poisonous trees called 
desires. Upasanti, i.e., the cessation of desire cuts down that 
forest and makes way for peace and contentment. This is 
achieved through the surrender of all the senses to Siva, the 
spiritual consciousness. Then there is no fear of “samsara”. 


c4Ks4l-Tf RUTWTbNT TN 



If it is contended as to how there would be removal 
of the bondage of Karman merely by the cassation of 
desire, the answer is given here— 



ttur) xfixnfr ffunfr 





It is through the senses alone that the sins and merits 
arise. When they are surrendered to Siva, the Lord, where 
is the scope for the bond of Karman?(45) 


c4Ks4l— IX hi I It is clear. (45) 


Notes: The senses are the causes for sins and merits, 
because they create desire for good or bad things according to 
Karman. They prompt men to action in that way resulting in sin 
or merit. When the senses are surrendered to Siva, their activities 
are arrested. Then there is no question of “Karmabandha”. 
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If it objected that since it is heard that the objects 
offered to Siva grow, how can we say that the merit and sin 
offered to Siva would not grow, the answer is given here— 


UcblVWl} «rfi 
wM PdbMH irafq 


11*^ 11 


When the fire in the form of consciousness shines 
inside and outside as the world, one would offer all the 
objects of senses into it and would become like a man who 
is liberated. (46) 



It is known that what is offered into fire would be 
destroyed. Thus the objects that are offered into fire of 
consciousness in the form of the Sivalinga which is 
consisting in the world and which is shining outside and 
inside, should be accepted as necessarily destroyed. Hence 
since there is no question of growth in the embodied Soul 
which is oppressed all round by birth and death, the Yogin 
offers all the objects into that (fire) and becomes one who 
is liberated. (46) 

Notes: The Yogin offers the entire world of objects into the 
fire of consciousness (knowledge) and becomes free from all 
mental aberrations. The Bhag. G. Says : ucibilR^Hlh JTTWuffw 
I 1 1 (4.27)— “Others sacrifice all 

the activites of their senses and the operations of the life- 
breath into the fire of Yoga in the form of self-restraint which 
is lighted by knowledge”. This is Jnanayajna, by which the 
Sivayogin becomes JIvanmukta who is called “Karanarpaka”. 
The great brilliance of consciousness in the depth of the heart 
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is the fire. The mind, intellect and other senses are offered into 
that fire. He is JIvanmukta without any fear of ‘samsara’. 


c4Ks4l- 



If it is contended that since offering into fire is in the 
form of Homa (sacrifice), what are its requirements, the 
answer is given here— 


PddsM -MUIdM I 

WRRT: fR: 4141KPdk4d : | I'tf'a 11 


In the case of those who sacrifice into the fire of 
consciousness by taking the great oblation in the form of 
“Citta” (mental forms) born from the world, whence can 
there be any tormentation of samsara? (47) 


cdltsdl— ^FTTT: 


#rfarr- 


Sh*i 3RT: ITWTeRSlRw ^71T fWTlfW WW: 
<JkT: ? HI*dW: I IXVs 11 


Since the world in of the form of five “Tanmatras” 
(subtle matter), the oblation is in the form of the objects 
of senses such a Sabda (sound), etc. The conception of 
those constitute the “Cittadravya”. In the case of those 
Sivayogins who sacrifice that into the fire of consciousness 
residing inside in the lotus of the heart, whence can there 
be any torment of “samsara”? It means that there no such 
torment. (47) 


Notes: Vide notes given under stanza 46 above. This kind 
of Jnanayajna is superior to all Dravyayajnas. Bhag. G. Says: 

WHV I ^ ifewnt I I (4.33)— 

“Jnanayajna is superior to Dravyayajna. All fund of Karman will 
dissolve into knowledge. It is also said there:” ■yft.sblA'4- 

I W11 (4.37)— “Just the 
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fire lit by the fuel reduces that fuel into ashes, so does the fire of 
knowledge reduce all the Karman into ashes”. The fire of the 
Sivayogin’s knowledge (Sivo’ham) consumes all the fund of 
Karman. There is no fear of “samsara” to him. 



If it is asked as to what is the nature of that person 
who has become JTvanmukta through this kind of offering 
of all the world of objects into the fire of knowledge, the 
answer is given here— 




rRTTt Trafo fcm 11 


By sacrificing all the objects of senses as the oblation 
into the fire of Atman (Siva) which is of the nature of 
consciousness and which is enlightened by the life - breath, 
the Sivayogin surely becomes Siva who is consciousness 
itself. (48) 



^ ftfsro: i wt 11 

Into the Sivagni, the brilliance of the Atman, which is 
manifested by the life-breath, the Yogin offers all the 
objects of senses as the oblation and becomes himself Siva 
who is of the nature of consciousness. This is, indeed, 
certain. (48) 


Notes: The Atmajyotis is the same as Cidagni, i.e., the fire 
of knowledge of Siva (Sivo’ham). All the objects of senses should 
be offered into that fire which is lit by “Kumbhakayoga”. Just as 
the fire in the sacrificial altar is made to flare up through 


MRuicjg 
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fanning, in the same way the “Cidagni” in the heart should be 
made to flare up through “Kumbhakayoga”. Thus by sacrificing 
the conceptions of all the objects of senses into that fire of 
consciusness, the Sivayogin become Siva (the Cidagni, itself). 


cdKsdl- TJ eb<U|HI 



If it is contended that since the senses are the products 
of Prakrti, how is it proper to surrender the pleasures born 
of them to Siva, the answer is given here— 


$Gwifui TiTOTft ?Tfti Tfrwsrmi 



TTRRR 



11 *^ 11 


Assuming that all the senses and the body which is the 
instrument of experience (enjoyment) as the materials for 
the worship of Siva, the Yogin attains liberation.(49) 



Since the body, etc., are the materials of the worship 
of Siva, the pleasure, etc., which are born of them are fit 
to be offered to Siva. This Karanarpana has been told 
incidentally in the Kayarpitasthala. Hence, there is no 
repetition here. (49) 


Karanarpitasthala ends 


Notes: In the case of ordinary people, the body and the 
senses are mere instruments of enjoyment (bhogasadhana). But 
in the case of the Sivayogin, they become the materials of 
worship (Pujasadhana). Ordinery people suffer bondage and 
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transmigration. But the Sivayogin through the Karanarpana is 
Jivanmukta. 



Bhavarpitasthala—(68) 

Then as per the Yogaja A. statement, viz., “Tasmat- 
prapancasambandhabhavam, etc.,” which means: “Hence 
having resorted to the conception of the form of Siva after 
discarding the state of relation with the world”, the author 
expounds the Bhavarpanasthala prescribed for the Siva¬ 
yogin who is adept in “Karanarpitasthala— 

fTUrr^rT^T 'JTTcfHi I 

*iiciifiJdfa4 iftcRT i mo 11 


The dedication of the mental inclinations (feelings, 
etc.,) to Siva with unswerving devotion, is said to be 
“Bhavarpita” (offering of one’s Bhavas) by the knowers of 
the true state of Siva. (50) 


cdlMI— f?T% 



fRRRRH RRTHi 




: I m o II 


The offering of the mental inclinations to Siva, i.e., the 
Sivalinga, with a steady attitude, is said to be “Bhavarpita” 
by the knowers of Siva’s real nature. (50) 


Notes: “WTTr^ im...” (Yogaja A.). “Bhavarpitasthala” 
consists in the Sivayogin’s dedication of all his steady mental 
precepts to Siva. Whatever he does, all that is backed by pure 
feeling. Not only the fruits of deeds but also the pure feelings 


MRuicjg 
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are dedicated to Siva. This is “Bhavasamarpana” consisting in 
the merging in and enjoying the bliss of Siva. 

cdKsdl-3RJ HTH ^ 

Then the author answers the question as to what is 
Bhava— 


rT^fni TTT^RTFRTt 'WQ 3^1 m? 11 

The dedication actually to Siva of the mental refle¬ 
ctions of all the ideas stored in the intellect, constitutes the 
offering of the mental concepts. (51) 


cdKsdl- HTTHT Hdlfcb 

BTTOl ’m:” 

RxlPlhi'Hcbcrl l KI#TT WHRR 
JRRSftfRl f?l% ^IdRrl^, 3pfnj; 


nr! rir “frwr 

fTTR RTR fRW4RRR[M4T 
irHrd^dd I m \ 11 


“Manasa” means “HdlRi'bK:” (cRR fTRTT Pa. 4.3.134 
— ^frT 3HQ | “Manaso Bhavah” means “manovikaro 
bhavah” — Bhava is the modification of mind, a feeling or 
concept. This is supported by the Amarakosa. The 
reflection in the sense of the thinking in the form of 
experience of all the ideas or images stored in the inte¬ 
llect is “manana”. That reflection takes place in the 
Bhava, which is the mental transformation. The dedi¬ 
cation of that to Siva or the Sivalinga realised actually, 
constitutes “Bhavarpita”. (51) 


Notes: The Sivayogin can do this and actually does this. 
Right from his birth man accumulates the knowledge of external 
objects through his senses. Mind gets the experience of joys and 
sorrows. The experiences so aquired transform into impressions 
or memories and get stored in the “Citta” (intellect). This has 
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been going on through many lives. Thus the “Citta” becomes 
repository of those impressions. When proper causal circum¬ 
stance arises, they manifest themselves and disturb the mind. 
This is the case with ordinary people. But the Sivayogin, who 
is in an advanced state of spiritual attainment, is free from all 
mental disturbances because he has offered all those disturbing 
impressions to the fire in the form of Sivajnana (Sivo’hamjnana). 
This is called Bhavarpita. This is so natural to the Sivayogin that 
he does not make any special efforts to do so. 


cdKsdl- m 



Then the author brings out the special features of the 
nature of Bhava in five stanzas— 


TO T3cT ft *T^TT ^TTui I 

11^ 11 

Bhava is the cause of bondage and liberation in the 
case of beings. When the Bhava is pure, there is liberation 
and when it is the opposite, there is transmigration (bon¬ 
dage or mundane life). (52) 

limn It is clear (52) 


cdKsdl- 3T?I 3 tT TFT 



The author, then, tells as to what is that Bhavasuddhi 
(purity of Bhava)— 


TOTT 



I 



m 311 


The abstraction of the feeling as “I am Siva” is said 
to be the purity of Bhava. But when the cherishment as 
otherwise (i.e., duality) is there, whence can there be the 
removal of sorrow?(53) 
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cdKsdi— 


T^WIFT TT NITFT ^ 
) Bid ^ Rid ^frT RlS<ld 
r: <JRT: ? HI*dW: IIR3 II 


The reflection on the experience of one’s own nature 
as “I am Siva” constitutes Bhavasuddhi. In case the opposite 
feeling, viz., the notion that “I am not Siva” is there, where 
is the freedom from the sorrow of mundane existence 
(samsara)? It means that there is no freedom. (53) 


Notes: As said in Yo.A,. if the pleasures that arise through 
contact with the objects of senses are dedicated to Siva with the 
dropping of egoism, there is the accomplishment of the Bhava in 
the form of “I am Siva”: wffwnfel Rid*33fa WH.! 
itraMg fa-dfa 11 He enjoys the bliss of Siva. When that Bhava 
becomes firm, then there is no question of mundane life in his 
case. 


cditsdi—W3H Rra 'hichWhh‘-h “^m\ 
iUdK ^ ^ TfTrT ’ ^frT 


How should one conceive the universe (world) which 
appears as “this?” If it is contended thus, the author 
answers in accordance with a statement of the Sve. U., viz., 
“Bhokta Bhojyam, etc.,” which means: “The Brahman is 
told as threefold, viz., Bhokta (the enjoyer), Bhojyam (the 
object enjoyed) and Preritr (the inspirer)—” 

TfTOT tftafarTT I 

N, 

torr Rici^Liui f^r crcgti: i m* 11 

One becomes in fact Siva by cherishing all this 
movable and immoval objects falling into the categories of 
the enjoyer, the enjoyed and the one who prompts to enjoy, 
as of the nature of Siva. (54) 
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cu\isn\ —#ptt npi#^ ^ 3^^ 4nrf4m 

^TnT^: f?R: I ^<N<Ad<l N '^ 'JlM'^Ild V^ld^^'4R\dfaR i pM 4 ll- 
^RVlcbl4^ld^l4WtN) u l WTPfcT: f?l4t 

^rafcT, Rn T^T 'Hcjcflr'M^: I 3H 

■yRciH i m* 11 


The enjoyer is the embodied soul; the enjoyed is that 
object which is fit to be experienced, i.e., the Avyakta 
(Prakrti); and he who prompts to enjoy is the giver of 
enjoyment, i.e., Siva—all this net-work of the effect 
(Karya) of the Cicchakti and Kriyasakti of Siva. Hence, 
the Sivayogin who reflects all that in the form of Siva, 
becomes Siva himself. Here the use of the word “Vastutah” 
(in reality) is intended to indicate that the form of Siva is 
important. (54) 


Notes: 4hfrTT httcnr % — Sve. U., 1.12. The world is 

consisting of three constituents; Bhoktr the enjoyer, Bhojya the 
enjoyed and Preritr the God Siva. So far as Siva is concerned he 
is the “antaryamin” and he is the inspiring constituent of the 
world. He inspires by his consciousness and bliss. That he is a 
constituent of the universe is secondary; he also transcends the 
world and envelops it. Bhoktr and Bhojya are the constituents of 
the world. Since Bhoktrtva, Bhojyatva and Prerakatva are the 
three forms of Siva called Pasu, Pasa and Pati, the entire world is 
Siva himself. The Sivayogin has fully realised this and hence, he 
enjoys the “Advaita sukha” in Siva. (Vide S.S., 5.38 and notes there 
on). “Brahma caitat”- reading in the original is “Brahmametat”. 


c4Ks4l— 3T?T WrPTT WIT WtfrT— 


Then the author speaks of “Bhavana” (reflection) in 
another way— 





s3 
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Assuming that the world is non-eternal and reflecting 
on Siva who is transcending the world as of the nature of 
existence, intelligence and bliss, how can he (the Sivayogin) 
be subjected to bondage?(55) 



fdW: i mm I 


Thinking that the world is “not real” as it is the 
product of Avidya (nescience) in the form of Adhyasa 
(superimposition) consisting in “the misapprehenision 
apart form me”, the Yogin reflects that Siva who is beyond 
the world and who is of the nature of existence, intelligence 
and bliss as eternal and absolute. How can such a Yogin 
be subjected to bondage? It means that he would be totally 
free from the Pasas (fetters) in the form of Anava and 
other Malas and Maya. 

Notes: VIrasaivas do not admit the falsity of the world. 
Here it is said that the Sivayogin thinks that the world is false. 
This should not be taken literally. What is said to be “Mithya” 
should not be taken as world; but the “notion of mine” in the 
case of the objects of the world is false. 

— as per this statement of the Isa. U.,1, the world belongs 
to Siva. Such being the case the notion that the objects of the 
world are mine is false. Thus thinking that the vanity regarding 
the world of objects as mine, is false, the Sivayogin reflects on 
Siva as beyond the universe as said in the Purusasukta — i.e., 
3mrihr3^Ti^Ff| (Rv. 10.90.1) and as consisting in Sat, Cit and 
Ananda. The physical world being the creation of Mayasakti 
(i.e., Prakrti), the Sivayogin does not give attention to it and 
he turns his mind fully towards Siva who is of “Saccidananda” 
form and who is eternal and absolute. That being the case, the 
Sivayogin is not subjected to bondage. 
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Then the author speaks of another kind of “Bhavana’ : 


chuWh w-^R 

^Icl^dl f^t WWfsRFR 


ii^ii 


In the case of him (the Sivayogin) who thinks always 
that all his actions are the items of worship and that all his 
words are the songs in praise of Siva, how can there be 
bondage through “Karman”? (56) 


cU\isH \— Psh^hiuj WfR 

P^ldpT^Kl #cpj Pm ^flWT: 

T TTPTl I IK ^ II 

In the case of the Sivayogin who considers that all his 
actions done as the worship of Siva and that the speech that 
is spoken as the songs in praise of Siva, how can there be 
bondage caused by Karman? It means that there is no 
bondage caused by any Karman. (56) 

Notes: Vide Sankara’s Sivamanasapujastotra for the 
details about the mental worship with different actions repre¬ 
senting the materials of worship: 3nmr id PiR^i nfh: HWT: 

TJyfT cf fdwddRbR^TT UHlRRdfrT: I W: Wit: UpfsprfMh: -ta'miR'i 
bRt, <4^4 dxKfed ?F»f[ rrarawpi I— “In the case of the 
Sivayogin, Siva is the Atman, Parvatl (Sakti) is his intellect, vital 
airs are his friends, the body is the temple, his experience of the 
objects of senses as the worship, his sleep is the state of trance, 
movements through feet constitute the circumambulation, his 
speech is the song in praise. Thus whatever he does turns out 
to be Siva’s worship”. In the case of such a Sivayogin whose 
actions and speech are dedicated to Siva as materials of worship, 
there is no bondage due to Karman. The worship of the Prana- 
linga is already described — (Vide S.S., 12.14-20). 



Then the author concludes the Bhavarpitasthala by 
speaking of the “Bhavana” which brings liberation even 
while alive— 


f?raT2f *TTcRH ^fcrfd I mV9 II 


Reflecting that the joy and sorrow arising due to 
Karman obtained through all the senses as dedicated to 
Siva, the Yogin becomes “Jivanmukta”. (57) 


cdKsdl— y 

fwf ftTTfa 

KllRrd^: IIRV9 11 


•dW-l IpJ 
f?i 



Thinking firmly that the pleasure arising from the 
senses such as the ear, etc., and the sorrow arising from 
sinful deeds as surrendered to Siva, i.e., the Sivalinga, the 
Yogin becomes Jivanmukta. (57) 

Bhavarpitasthala ends 


Notes: The Sivayogin receives all the experiences of the 
senses and results of all actions as the “Prasada” of Siva by 
offering them to him. Since he has no “Karmabandhana”, he 
is none other than Jivanmukta. The entire section of Bhavarpita¬ 
sthala is the one of offering everything to Siva (Sivalinga) and 
receive it as the Prasada of Siva. This is a Sthala coming among 
the Lingasthalas of the Prasadisthala. 
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3TST fvibiJWIHH —R ) 

htt wn — "^rjt m *raftr =nshhj 

^teic|uiif^wj^ T BiH^w«n' i T ffr ?f^r- 

Tlj%5F#J M<4 |RhI WlftT— 


Sisyasthala—(69) 

As per the Yogaja A. statement viz., “Yatha siddha- 
rasasparsat, etc.”, which means: “Just as copper becomes 
gold due to the touch of quick-silver, so does a disciple 
become one endowed with the realisation of the Truth 
through the hearing of the Guru’s instruction”, the author 
speaks of the Sisyasthala as regards him who deserves to be 
instructed by the Parayogin who is adept in “Bhavarpita”— 

¥IKH)4t TT^TI 

dclKlKI^ JTtgnsff TT f^T I 11 

He who is always to be instructed by the Sivayogin 
(Parayogin) and who is an aspirant for liberation through 
Sivayogin’s favour, is termed as “the disciple” (Sisya). (58) 

c^Ksdl— Kchl^H ^IddlRHI 

1 11 

The Parakaya is the Sivayogin who has Parasiva as his 
body and who is adept in “Bhavarpita”. He who deserves 
always to be instructed by such a Parakaya and who is an 
aspirant for attaining the lower and the higher liberation, 
through his favour, is called as Sisya (disciple). (58) 

Notes: This represents a special phase of the Sivayogin in 
a state of “JIvanmukti” in which he plays the role of a spiritual 


teacher, friend and philosopher in bringing up the disciples on 
the ladder of spiritual attainment. This role of Sivayogins makes 
VIrasaivism a “Mahayana” in which the seekers of liberation do 
not rest at their own liberation but extend their sphere of favour 
to cover the aspirants of liberation on their path to liberation. 
Sri Renuka Bhagavatpada is described as “siddhavrndasya 
siddhidah” the giver of “siddhi” (liberation) to the seekers of 
“siddhi”. The devotee who is chosen by the Guru for this 
purpose is called “Sisya” (the disciple). The “Sisya” is he who 
has a deep craving for the realisation of God and attainment of 
liberation. He is the one who aspires for liberation and for 
nothing but liberation. The best example of a “Sisya”, an 
“adhikarin” (deserving person for Moksa), is Naciketas who is 
tested by the Guru (Yama) through holding forth many 
temptations to distract him from the goal of knowing the 
ultimate truth about the Atman, which is the utmost secret of 
life— M M falhfaicHI 4% I 

11 (Katha U., 1.20) — “When man dies there is 
the doubt: some say, ‘he exists’; some again say, ‘he does not 
exist’. This I would like to know, being taught by you. This is 
the third of my boons”. Yama asks Naciketas to choose 
something else as his third boon. In stead of the secret about 
the Atman after death, Naciketas was free to choose sons and 
grandsons who would live a hundred years, herds of cattle, 
elephants, horses, gold, a vast territory on earth and long life 
for himself, in short, all the objects of desire which are difficult 
to get by the mortals. Not being carried away by those 
temptations, Naciketas stuck to his guns and said: ^ faffa a4 u H4i 
THW# fWOT I ^ h oRfThT: ^ 

ysr 11 (Ibid., 1.27)— “Man never gets satisfied with wealth. When 
we see you, we shall surely get wealth, and we shall live as long 
as you wish. But so far as the boon is concerned it is that boon 
alone I choose.” The accomplished Guru is rare to find and 
rarer indeed is the deserving disciple and further rarest indeed 
is that teaching: 3tr«nif W frar 11 

(Ibid., 2.7)—“Wonderful, indeed, is its teacher, and equally 
worderful is the clever disciple; wonderful, indeed, is he who 
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comprehends it when taught by an efficient teacher.” This is 
the crucial piont of the Sisyasthala. It may be noted here that 
the Sisya in this Sthala is the one who has his own accomplish¬ 
ments to catch the attention of the Parakaya Sivayogin and who 
has become near and dear to the latter on account of that. The 
relation among the teacher, the taught and the knowledge is so 
intimate that it is called a “Mahasamhita” in the Tai. U.: 3wrfh- 

f^n i (1.3)— 

“Here is the observation on knowledge: The teacher is the prior 
form, the disciple is the posterior form, knowledge is the 
junction (relation) and the imparting of knowledge is the means 
of establishing relation.” According to the Vedic conception, the 
Guru and the disciple live like an object and its shadow for 
deriving the full benefit of the instruction ('t>4“ii TOT 
^1)—(Para.A., 2.70)— following the Guru like his shade in 
action, mind and speach”. There is nothing greater or holier 
than knowledge— ^ ft fFfr ^ font l (Bhag. G., 4.38). 

Hence, its propagation and the methods involved in it deserve 
reverent meditation. This is the secret of Sisyasthala. 

— m TTKRTGH — 


Then the author speaks of his (Sisya’s) characteristics 
in a different way— 

TTT^r ftsrrt fer mlciickhitich^fTr: i 


He whose attachment towards his Guru, the one who 
has the abundance of merits, is always firm in mind, speech 
and physical action, has been eulogised as the “Sisya”. (59) 


cdKsdl—WT 



f?M #r W 1 m % n 


He whose attachment to his Guru who is endowed with 
the loftiness of merits such as knowledge, renunciation, 
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etc., is firm in mind, speech and physical action through 
meditation, hymns of praise and the action in the form of 
worship, is regarded as the “Sisya”. (59) 

Notes: “Sisyasthala”, as explained above, is a stage where 
the Sivayogin who is Siva himself in actual form, inculcates the 
spiritual knowledge to a tested devotee endowed with a singular 
aspiration to attain Moksa and a total devotion to his Guru. The 
deserving aspirant (sadhaka) receives the name of “Sisya.” Next 
stanza puts in a nutshell all the the qualities of an ideal disciple. 
Such a disciple serves his Guru with deep devotion in mind, 
speech and physical action (trikarana). Physical action in the 
form of worship, speech in the from of hymns of praise and mind 
in the form of meditation on his merits constitute what is known 
as “trikaranaseva”. 


ciius^i— m 



Then the author speaks of the main qualities of the 
‘Sisya”— 


*lrtld|cb | 




ll^o || 


He who is calm, who is self-restrained, who is given 
to penance, who speaks the truth, who looks upon all with 
equality and who treats the Guru and Siva with equal 
regard, is the best among the “Sisyas”.(60) 


cilKsdl- *T: ?TRT: 


II 


1, 


3RTt ^IflPsPI- 
r MFllWT: 


He who is calm in the sense that he has conquered the 
inner senses, who is self-restrained in the sense that he has 
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conquered the external senses, who is deeply engaged in 
penance, i.e,. in Yoga characterised by the eight limbs 
called Yama, Niyama, etc., and who looks upon the Guru 
and the Sivalinga with equal regard, is the best among the 
“Sisyas”. (60) 

Notes: The characteristics of a Sisya are given here. Para. A. 
mentions Sama and Dama among the six Angas of the VIrasaiva 
devotee who bears the Linga on his body: TOTT 

wro i 11 to i 

I (10.72-73) — “Calmness, self- 
restraint, forbearance, indifference towards worldly life, faith 
and composure are the (six) limbs of the VIrasaiva who wears 
the Linga. If one of those limbs is absent he is, indeed, a 
destitute. In the absence of a limb he becomes a destitute 
and through that he is degraded.” Here the VIrasaiva is the one 
who, true to his name, enjoys the joy of Siva-JIvaikya. (Vide S.S., 
5.15-16). Such a VIrasaiva is called the deserving “Sisya” here. 
Other points, mentioned about the Sisya are Satyavaktva, Sama- 
darsanatva and Gurau Sive Samanasthata. These are referred 
to in the following stanza of Para. A., 2.71-72: ^h^ich^ Tptal- 
dHJjTO): I 3plTOTTONli TO^iRhhiFW'+HJ I— “He is firm in his feeling 
of equality or non-duality among the Guru, Mantra, Atman, 
Daiva, Asana and Mudra; he is the speaker of truth and 
orthodox.” His “Samadarsanatva” can be well brought out in 
terms of the Bhag. G.: ^TO I (6.8); TO: 

^ ffpr ^ cTKTT TOTTTOTTOt: I TO: 11 (12.18)— 

“The Yogin is called the ‘Yukta’, whose attitude is equal towards 
a clod, a stone and a piece of gold”; “He is equal towards the 
enemy and the friend, towards honour and insult and looks upon 
cold, heat, joy and sorrow as the same; he is free from all worldly 
attachments.” Such is the nature of a Sisya who is chosen for 
instruction and guidance by the Parakaya Sivayogin as a part of 
his normal life. Thus the Sisya is here the serious “Mumuksu” 
on the way to Moksa as described in the Sve.U.,6.23: TOT ^ TO 
irohn: iraf: 11— “He is a 

Mumuksu with supreme Bhakti in Siva, in Guru too as in Siva. 
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These things are told about him only and they will be fruitful 
in his case.” 


cdKsdl— m 



Then the author speaks of the practices of the “Sisya” 
in two stanzas— 



The wise one (Sisya) looks upon the Guru as Siva and 
Siva as the Guru. He does not think of any difference 
between them. (61) He cherishes extreme devotion on the 
mere direction of the Guru, towards the Saiva practices, 
meditation on Siva and the flawless knowledge of Siva. (62) 


cdKsdl— Rum: f?M Pm 



II 


The wise one means the Sisya here. (61) The deep 
devotion is the faith in Siva. The Sisya should have it. The 

rest is clear. (62) 


Note: See 3^ 3ITOT fro: i 35 : fror TO fvlfHj 

(Rudra U., Unpublished Upanisads, Adyar, Madras, P.308-309); 
also: ^ Tft^RTt *T: fTOt: ^ 1 3^ Rt=T TO^ foldl=hRu| 

^fftT:ll (faeii=hKUi = fHTOTOTW) (Candra J.A., kri. pa., 2.7). Such 
a Guru is the guide and philosopher for the Sisya in Sivacara, 
etc. His direction is enough to have full faith in them because 
he is the “ Apta ”par excellence in the case of the Sisya. The Sisya 
is fully convinced that he who becomes eligible for Guru’s grace 
would alone become liberated and that there is nothing other 
than the Guru’s favour which can be regarded as the cause for 
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liberation: piWli *T: f? ^ f^PT 

^■y^HiqJ I (Candra J.A., kri. pa., 2.96). This point is told in the 
next stanza. 

c4Ks4l— 3W wtfd— 

Then the author describes in two stanzas the greatness 
of the gracious attention of the Guru— 


rf TT^tTWI 



11^3 II 


ijft: f^T ttr^ ; | 

cTt^t %TTtTT I l$* 11 


The submarine fire in the form of Guru’s gracious 
glance consumes at once the great ocean of Maya wherein 
the bubbles in the form of worlds rise. (63) Through the 
piercing of the gracious glance of the Guru the man 
becomes Siva, just as through the piercing of the quick¬ 
silver the metal (copper) becomes gold. (64) 


cdKsdl- 


f: I TTT^T HMlRng ^JTT: 




:ii ^ n 






“Brahmandabudbudodbhuta” means that in which 
the rising (3^jT = 3^m) of the bubbles (fg^FTFl) in the form 
worlds (¥IUF5WT) takes place. (This is the Visesana of 
“Mayasindhu”). Such a great ocean of Maya the submarine 
fire in the from of Guru’s gracious glance consumes at 
once. Since the eye is “taijasa”, i.e., consisting of “tejas” 
(light, warmth), it (kataksa = gracious glance) is repre¬ 
sented as the submarine fire. (63) Manava (man) is here 
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the “Sisya”. “Vedha” means proper piercing (samyaga- 
vesa). The rest is clear. (64) 

Notes: Guru’s gracious glance is the most effective medi¬ 
cine for the disease in the form of transmigration. Suks. A. 
compares this transmigration or “samsara” to the submarine fire 
and describes Guru’s gracious glance as the shower of ambrosia 
to extinguish that fire: RwRildl I ^ 

ft acy^il l (kri.pa., 5.24). No body can be equal to such a 
Guru. How the Sisya becomes Siva has been depicted through 
an anlogy, which is well known. 


c4Ks4l- 



T 



Then the author says that the Sisya who knows the 
greatness of the Guru should not transgress his direction— 


7T ^1 Milc| UchIVMdJ 



TRTTT 



II^MI 


Showing the knowledge of “non-duality” with Siva, 
the Sisya should never transgress the direction of the Guru. 
But with his mind fully attached to Siva he would attain all 
the powers. (65) 


c4Ks4l- 





“With the mind attached to Siva” means “with the 
mind engrossed in the meditation on Siva.” “Knowledge” 
means “The knowledge of the non-duality with Siva”. The 
rest is clear. (65) 


Notes: Candra J.A. says: Mssff ^ jpfft HHUllq ^ PTS;n%TJ 
11 (kri. pa., 2.10)— “He who aspires 
for the highest good, should never transgress the direction of 


the Guru even in mind, because it is only he who follows the 
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directions of the Guru that attains the wealth of knowledge”. 
It is only through the grace of the Guru that the Sisya gets the 
“Sivadavaitajnana” and the secret of realising it. No amount of 
the study of the Sastras can bring about that realisation. As told 
in Suks. A., kri. pa., 5.26, desiring for the attainment of Moksa, 
consisting in self-realisation, without the Guru, amounts to a 
blind man’s desiring for seeing the objects without eyes 
wssfem ^ 3^ fw Til gif^Ti HlkjJWfd ^5t: 11); 

Candra J.A., lays down that with all efforts the Sisya should bear 
the Guru’s order on his head (i.e., carry out with respect) — 
TTWfi Ri«di (kri. pa., 2.9). The result would be 
the attainment of all accomplishments, as it is said— ^ PTTT 

WRlPr (Candra J.A., kri.pa., 2.5)— “without the 

Guru the means to Moksa do not bear fruit”. 

cdltsdl-3T2T ^yRPd— 

Then the author unveils the secret of the teaching of 
the Guru— 


Tpnin TJcT TT: 11^ 11 

That the world is apart from Siva is false and Siva is 
of the nature of consciousness. He who is instructed by 
the Guru that “you are Siva”, is, indeed, liberated. (66) 


oU\isU \— 

—fyNT: 7 


^frT i 


3JRRT 


Wf^frT 'HR: I f?RSRfHfrT 'HR:, '‘t^yRRRf^R ^ 

doHoq 3JlcHT dmlHRl %ld<^dY’ ?frT *s>lYl J4 l^cf: I f?M: 

“That the world is other than Siva” is false; it is, 
indeed, of the nature of Siva only. How is that? If it is 
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asked thus, the answer is that “Siva is of the nature of 
consciousness”. Since the world is a part and parcel of 
that consciousness, it is consisting of consciousness like the 
waves, etc., of the ocean (are parts of the ocean). Otherwise 
since it falls outside consciousness, it is as good as a void 
(non-existent). This is supported by the statements of 
Chand. U., viz., “Aitadatmyamidam sarvam, etc.,” which 
means: “All this (world) which is of the nature of it 
(Brahman), is real; that (Brahman) is the Atman (by the 
relation of “amsin-amsa”); ‘That you are’ O Svetaketu”. 
The Sisya who is instructed as above by the Guru, is 
indeed, liberated, i.e., he is liberated even while alive 
(Jivanmukta). (66) 

Notes: — Chand. U., 6.8.7. If there is the 

world apart from Siva, that is false. But not even a particle of 
the world is apart from Siva. Then what is apart from Siva? The 
answer is that there is nothing apart from Siva. Nothing is flase 
in this world. It is true that all the things in the world including 
the body, senses, mind etc., are transitory and changing. It does 
not mean that they are false. The argument given in support of 
this is that all that we call the world is a part and parcel of the 
ocean of consciousness, that is Siva. The Chand. U. statement 
quoted is in favour of “Jagatsatyatvavada”. TRbT^H,3tfh is a part 
of that statement. The secret of that is taught by the Guru 
through the statement “Sivastvam asi”. The Sisya who realises 
that is the “Jivanmukta”. 

cdl'MI-3R ftlR^Rl *HmPd — 

Then the author concludes the Sisyasthala— 

Tpsft?TRT: TT^c|4jcW IJcrftl |^V9 11 

After having obtained the knowledge of the principal 
Upanisadic statements (through the Guru), which is the 
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medicine for the disease in the form of transmigration, he 
who takes delight in that and who becomes happy and 
peaceful, is, indeed, “Jivanmukta”. (67) 




71 ?lF7lt 


kllh^ll 




That Sisya who, after obtaining the great knowledge 
which is the medicine for the disease in the form of 
transmigration, becomes happy, i.e., gets the joy of Siva 
and enjoys it; he is peaceful in the sense that he is free from 
attachment and aversion and he is, indeed, Jivanmukta. 
This is indeed well known. “Hi” means that. (67) 

Sisyasthala ends 


Notes: “Mahajnana” means “Mahavakyajnana”, i.e., the 
knowledge of the Mahavakyas (principal statements) of the 
Upanisads such as (Chand. U., 6.8.7); “3T? WlfFT” 

(Br. U., 1.4.10); “TRf w" (Chand. U., 3.14.1). This is 
succinctly put in VIrasaiva philosophy as “Sivadvaitajnana”. 
This knowledge born through the practice of Bhakti, becomes 
firm and through knowledge that Sisya attains Yoga; then 
through the accomplishment of knowledge and Yoga he becomes 
finally liberated: fFT ^ 

irmqt fhsf fhg^ll (Para. A., 22.61) 


cdltsdl-3T?1— 


3HMI7H 7171 

71 fkM ^ 


3TST (^°) 

q — ''dlHI^lfrTTlT^TF^ W5T : I 

[TRTTTTTTt ^11" 4l J NHHd^Hi^Ru| 
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Susrususthala—(70) 

Then as per the statement of the Yogaja A., viz., 
“Tasmadupasritat samyak, etc.”, which means: “One 
should continuously practise the meditative concentration 
on the Atman after having obtained without effort the 
inborn knowledge from the excellent Guru through 
rendering service to him by resorting to him with an open 
heart”, the author says that the Sisya (disciple) should be 
engaged in service to the Guru with a desire to secure the 
secret and that such a disciple is said to be “Susrusu” as 
he is engaged in service to him— 

sTteRH: TT TpnJTT MJcbl^d TT^TI 
rT^^WrT: f?M: 35^1 I ^ I I 


Being instructed always by the Guru who is the 
Parakaya (he who has the Supreme Siva as his body), the 
disciple is called Susrusu, as he is ever fond of hearing 
(serving) the Guru. (68) 


cdltsdl— 71: f?M:, 7b^- 

7T°H: TlA^jftfd ?7^: I \^6 11 


That disciple who is always instructed by the Srlguru 
who has Parasiva as his body (form), is called Susrusu as 
he is very found of hearing from him (the Guru). (68) 


Notes: ..” (Yogaja A.). The Guru imparts the 

spiritual knowledge to a faithful disciple. The word “Susrusu” 
(a desiderative - “Sannanta” - derived from the root “Sru” to 
hear - ?ilgJWi 3q^r 3 iG1Ri means “one desirous 

of hearing”. The disciple is called “Susrusu” because he is keenly 
desirous of hearing the sermons delivered by the Guru. Gene¬ 
rally the word “Susrusa” is used in the sense of ‘service’ (seva) 
which is taken in a liturgical context to mean ‘a congregation 
for worship’. In the present context, it may be noted that a 
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disciple wins the goodwill and favour of the Guru through 
selfless service and becomes a “Susrusu” in the latter sense 
also. A confidential conversation goes on between the Guru 
and his disciple at this stage. The disciple asks some questions 
with the eagerness to know the fundamental truth. The Guru 
allays his doubts by answering those questions. A model of that 
secret conversation is given by the author subsequently in the 
stanzas 74-79. 

cdKsdl- m MWR — 


Then the author shows the type of questions— 

c[HTRi^3TT<*TT^: XR: f?RT: I 

bfM | 11 


What is the truth? What is the untruth? Who is 
Atman? Who is the Supreme Siva? The disciple who is 
interested in hearing the answers to the above questions, 
is superior to all. (69) 

<*msm— WT ftcT 3U7TTT : 

TT, Tf: fm: ^ ?fd Jpl: WRIR^^TOWT 3xR^m- 

WRTrTT: f?M\ 

mMZ ?bqsf:11^ 11 


Truth means eternal. What is eternal? What is 
untruth, i.e., non-eternal? Who is the Atman, i.e., the 
embodied soul (Jtva)? Who is the Supreme Siva, i.e., the 
Paramatman? The disciple, who is desirous of hearing and 
who is interested in knowing the answers to the above 
questions, is superior when compared to a disciple who is 
merely interested in service. (69) 

Notes: What is eternal and what is not eternal? This is the 
fundamental question. This question amounts to the disciple’s 
seeking the “3ucuMicHf4cW’— the discrimination as to what is 


eternal and what is not eternal. It is the Atman which is eternal, 
while everything else (the body, senses or mind) is non-eternal. 
All mundane objects, experiences, relations, etc., are not eternal. 
This is the highest truth at the mundane level. At the ultimate 
level, it is the “Paratattva” in the from of Siva that is eternal, 
while everything else, the world of variety, is not eternal. The 
Atman who is the “amsa” of Parasiva and the Parasiva are the 
two aspects of reality which are ultimately one. The material 
world made up of five elements is non-eternal. The questions 
posed in the stanza are fundamental. Satisfactory answers to 
them can be given by the enlightened Guru. The disciple who 
poses such questions and seeks answers is superior to the disciple 
who silently renders service to the Guru. Br. U. says: 3TTtnr W 
3^: IhRytiiifTldoii: 11 (2.4.5)— “Atman should be 

seen (realised); it should be heard, understood and finally 
meditated upon”. It is hinted that the first stage in the pursuit 
of “Atmadarsana” is “Sravana”. That is told here. 

cqiMI— m — 

Then if it is asked as to how he (the Susrusu) is 
superior (visisyate), the answer is given here— 



^T: TcfRt TT P9o 11 

He who, having heard repeatedly the words of the 
Guru which lead to the realisation of Siva, becomes calm 
inside, can attain to the state of liberation. (70) 

cillGMI- *T: ^ 3 : ^frl- 

3^1 fart 

^TPvfl ^ 11^ 0 11 

That disciple (Sisya) who is desirous of hearing, hears 
repeatedly (i.e., again and again) the teaching of the Guru, 
which is in conformity with the Veda and which leads to 
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liberation, and becomes calm in mind. Such a disciple 
attains to the state of liberation. (70) 

Notes: The disciple who is seeks liberation, should first 
attain calmness of mind. This calmness of mind is attained 
through the hearing of the respected Guru’s teaching. As noted 
in the Sruti statement (Br. U.) quoted in the previous stanza, 
“Sravana”, i.e., repeated “Sravana” of the teaching of the Guru 
which is pregnant with the personal experience of the Maha- 
vakyas—3qi wifw (Br. U., 1.4.10), (Chand. U., 6.8.7), 

the disciple understands (the second, ^RT^I stage) and practises 
it (the third, stage) personally. When the realisation of 

“Sivo’hambhava” dawns in him, his mind becomes calm with the 
disappearance of all disturbing thoughts and feelings. That is the 
stage which passes on into the stage of Mukti. 


cdlMI— 



: fq> q 



If it is asked as to why the disciple does not become 
liberated by mere serving the Guru, the answer is given 
here— 


q f ssrfq JjtldlcW f^RT fVM-W TTHTWI 

Mf^RTTTfWft: ^ qfsm |\9 9 II 

Without the teaching of the Guru, the mind of the 
disciple does not wake up. How can the lotus bloom 
without the rays of the sun? (71) 

editedi— fqqr btto q 

^qfq q RtdryRl I 7H —q^fRTt: 7j4rq d4) fqqT 

Tjqfq fqqrqfq, q qiqfliqfq IddryRl, q4?q4: I |V9 \ 11 


Without the teaching of the Guru, the heart lotus of 
the disciple does not bloom. How can the lotus bloom 
without the light of the sun? It means that it will not bloom 
without the sun’s rays in any way. (71) 


Notes: Just as the rays of the sun make the lotus bloom so 
does the teaching of the Guru make the disciple’s heart-lotus 
bloom. Mund. U., 1.2.12 says: Tttsq 

f^T I dfotHlsf A ^Ph^HJ I— “The 

seeker of Brahman becomes disgusted on seeing the worlds; 
nothing can come out by doing any action. To know it the 
aspirant should go to a Brahmajnanin who is learned in Veda 
and who is deeply engrossed in the bliss of Brahman, taking the 
sacrifical fuel (samit) in his hand.” This is a warning to those 
who, by virtue of the arrogance derived from the knowledge of 
the Sastras, think that they can realise even the spiritual truth 
through their knowledge. However learned one may be in the 
Sastras, he cannot attain “Atmasaksatkara” without the grace 
and guidance of the Guru. Sri Sankara concretises this warning 
thus: ‘TTT^tefq ^ (Bhasya on Mund.U., 

1.2.12) — “Even one who is learned in Veda should not seek 
the realisation of Brahman on his own.” 

cdltsdl-W qgRTRTCqif— 


Again the author gives another analogy— 

^4-Wld^Hl^lUl ^4chM : UcblVIrl I 
JJlUlHlcbHI^Ul f^TWl sft^q TTRT^ 1119^ II 

Just by the rise of the sun, the “Suryakanta” stone 
begins to shine. Just by the Look of the Guru, the disciple 
is brightened with knowlege. (72) 


cdlG4l-‘ 


f: lRie*Heqj|V 9 qii 


It means that it is not possible merely by the glance 
of the Guru, but by the teaching of the Guru. The rest is 
clear. (72) 


Notes: Just as the light of the sun is necessary for the 
“Suryakanta”- stone to emit its light, so the gracious glance of 
the Guru is necessary for the enlightenment of the disciple. In 
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order that the mind of the disciple becomes lit with knowledge, 
the gracious glance as a mark of favour as well as the teaching 
of the Guru are necessary. It is only when his mind is bloomed 
with knowledge through the grace and guidance of the Guru that 
the disciple becomes blessed with “Sivo’ham-Jnana” and its 
realisation. 



Then as per the Mund. U. statement, viz., “Tadvijna- 
nartham sa, etc.,”— (meaning is given in the notes under 
stanza 71 above)— the author tells the manner of approa¬ 
ching the Guru for the purpose of hearing about it— 



3TRT UF2T UI^Ph : I11 

The disciple should approach with folded hands the 
worthy Guru and hear from him the means which singu¬ 
larly reveals the experience of the bliss of non-duality (with 
Siva). (73) 



Having approached the Guru with a gift in hand 
and with folded hands, the disciple should listen to (the 
answer with the question preceding) the means, i.e., the 
means in the form of his secret advice, which mainly reveals 
the knowledge (experience) of Supreme Bliss without a 
second. (73) 

Notes: “dfolHIsf...” (Mund. U., 1.2.12). 3tttTWTR^RhT 
means the experience of the bliss of non-duality. The Sanskrit 
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commentator has explained “advaita” as “apratiyogi”, i.e., that 
which is without a second, taking it as a “Visesana”. But the 
natural interpretation is that the bliss of non-duality, i.e., the 
blissful experience of “Siva-jlvaikya” or “Lingangasamarasya”. 
It is also possible to take 3ttdwn^^fer^l?ra^as a visesana of 
Then the meaning of the stanza would be—“The disciple 
should approach with folded hands the worthy Guru who is the 
revealer of the singular experience of the bliss of non-duality 
(with Siva), and listen to the means (of attaining that).” 



Then the author demonstrates the method of raising 
questions— 

Tlr^ ufaP^dl: I 

cb-w TTTJ^lPsh'MI BHIBd : | | | 

Which is the Supreme Principle (Reality) to be known? 
By whom all are sustained. Whose realisation is Mukti? 
Tell me in brief. (74) 

<*msm- Nf WT dTd 

JTfdfecTT: TOo=bl}u| yRdnM *1^ 

HHIHd: W1 11^*11 

O Srlguru, what is that supreme reality which should 
be known? By what entity all these movable and immoval 
objects are maintained? The realisation of which is libera¬ 
tion? Please tell or instruct me about all these in brief.(74) 

Notes: Sve. U., 1.1 has questions about the Supreme 
Reality and their answers: WW ? FT WcTT ? <siNih ? 

^ ^ wRlWIHj— “Which 

is the cause? It is the Brahman. Whence are we born? By whom 
are we living? Where are we stationed? Ruled by whom are we 
experiencing the Joys and sorrows? O Knowers of Brahman, we 
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shall have this support.” The question in the stanza above, viz, 
f^> drra WT trap? corresponds to ft> 3WTT? in the Mantra quoted 
here. It is the Supreme Reality that is the cause of the world 
consisting of the movable and the immovable. The next question 
^ MPdfedl: ? corresponds to 

The question ^tifcsnqi pf?P? corresponds to 1? 1 
tJHlRlNI:? wfw arafwT:?). These are the 

questions pertaining to the cause of Srsti, Sthiti, Laya, Tiro- 
dhana and Anugraha, i.e., about Parasiva who is endowed with 
five cosmic functions (Pancakrtyas). Realisation of the Paratattva, 
i.e., Parasivabrahman or the Supreme Reality is the siimmum 
bonum of human life. That is Mukti or liberation. That is the 
“Para gatih” or the Supreme State. The aspiration to know, to 
understand and to attain that “Supreme State” does not arise 
in all, but only in a few persons who are blessed by the grace 
of God. Yet they themselves cannot find the answers to the 
fundamental questions that arise in their minds. Those questions 
create a pressing thirst for knowledge which brings them to the 
holy presence of the Guru who is apt to answer those questions 
with authority and experience. 


cimsin— m —p p*p^ ip 

^ddld I ^PTSR JTP Prp MldlP Tit diddl PIP 
ddRHlrK WfP: P?PPfcT— 


Then in accordance with the statement of the 
Mund.U., viz., (1.2.13), “Tasmai sa vidvan, etc.,” which 
means : “To him who has come near, who is properly of 
peaceful mind and who is endowed with restraint over the 
external senses, the teacher imparts the ‘Brahmavidya’ by 
which one knows the immutable Supreme Purusa in 
reality”, the answers to those questions are given in the 
next five stanzas— 


ffcT ^ (Wm PwdldHI I 

WP IIV9M I 
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Having been first asked thus by the disciple, who is 
trained in self-control, the Guru should teach the funda¬ 
mental truth by which transmigration is arrested. (75) 

Notes : ^ f^gqwFT...” (Mund. U., 1.2.13). 


cdKsdl —m 



Then the author formulates the answers as given by 
the Guru in the order of the questions— 


f?TP PT dTct 


TFIrfr Plftp fPrPPTI 119^ I I 


Siva alone who is of the nature of intelligence, bliss 
and existence, is the Supreme Truth (Entity). He is the 
eternal reality and there is no eternatity in the case of the 
world other than him.(76) 


cdKsdl- 


PtERJ P PPPf:, ftrP ??psf: I 


f: fpp Pp Ti PxP phj PW PT- 


P PRpW: I |V9^ 11 


Siva alone who is of the nature of existence, intelli¬ 
gence and bliss, is the Supreme entity to be known. He is 
the eternal reality. As regards the world, consisting of 
Visnu, etc., which appears as different in the sense that 
it is other than consciousness, there is no eternality like 
Siva. (76) 

Notes: We find here the answer to the first question asked 
which is f^> drd' WF trap? To this the Guru answers: Siva alone 
is the Supreme Entity. Siva is characterised by reality (sat), 
intelligence (cit) and bliss (ananda). Siva alone is eternal,while 
everything else is non-eternal. Words stop here. But the voice 
of the Guru which is charged with the mystic power implants the 
sense in the heart of the disciple. 
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Then the answer to the (second) question as what 
it is in which all the movable and the immovable are 
stationed, is given— 

•M^lrUfd W » HraftgRR I IV9V9 I I 

This non-eternal world is stationed in Siva, just as the 
idea of silverness is stationed in the conch-shell which is 
of the nature of existence. (77) 


c^Ksdl— SPWf: 3TpT?^T: I TIT —•d'tlchPl 



“Ayathartha” means “non-eternal”. There is an 
anology here: In the conch-shell or the piece of conch- 
shell, which is of the nature of existence (sat) in the sense 
that it is perceived by the organs of both the categories 
as sensory and motor and which is thus having a form of 
phenomenal existence, the idea of silverness which is of 
the nature of conceptual reality and which is sublated at 
a later moment as it is perceived by the sensory organ only, 
stays as being associated. In the same way, in the ancient 
(eternal) Sankara, the non-eternal world stands. (77) 

Notes: The world has been called “Ayathartha”, not in the 
sense of something which is false, but in the sense of something 
which is not eternal. Taking the analogy of “Sukti-rajata”, Sukti, 
i.e., the conch-shell, has been described in the Sanskrit commen¬ 
tary as that which is of “ Vyavaharika-sat” (phenomenal existence) 
in the sense that it can be perceived by both the sensory organs 
and motor organs; it can be seen by the eyes and taken into the 
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hands. The idea of “rajatatva” has been wrongly associated with 
such a “Sukti” or “Suktikasakala”. Thus it has only conceptual 
existence (reality) as it is sublated at a later time when the wrong 
apprehension is removed. This is applied to the matter on hand 
(i.e., the “darstantika”). Siva is the eternal reality. World is the 
non-eternal reality. The latter is stationed in Siva. The Drstanta 
and the Darstantika do not lead to the idea of “Jaganmithyatva” 
but to “Jagatsatyatva” only diferenting it from the Supreme 
Reality called Siva on the ground of “Anityatva”. Siva is “Nitya” 
and the world is “Anitya”. This is the explanation of the answer 
given to the second question as to what is the substratum of all 
existence— uRilktjcii: ? 


cTUsTI-3TT TRT 



Then the author answers the question as to the 
realisation of which constitutes Mukti— 


^TTctT %% TTTSjllrchrl 

I |V9<* I I 

When Siva is realised with a firm conception that “I 
am Siva”, one attains liberation with the knot of delusion 
in the form of transmigration cut off. (78) 

cTHsTT-iTTTtSTfRfrT 'Tl^T ^coTl^T f?l% •did 

NTTW: \\^6\\ 

When Siva is realised with the firm conviction that “I 
am Siva”, one becomes liberated with the knot of delusion 
or ignorance in the form of transmigration especially cut 
off. (78) 

Notes: Since the JIva is an “amsa” separated from Siva due 
to beginningless nescience (anadyavidya)— artrafejRT^UIrT^TI 
chih^i: I (S.S., 5.34), he is spiritually the same as Siva. Hence the 
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idea of “Sivo’ham” is a reality which is realised and experienced 
in reality by the disciple through the teaching of the Guru. This 
amounts to Mukti. Thus this is the answer to the third question 
as to what is Mukti. “The realisation of Siva is Mukti”, says the 
Guru. “Sivo’ham” (I am Siva) “Aham brahma asmi” (Br. U., 
1.4.10)— the firm conviction of this transformed into an eternal 
experience constitutes Mukti. In other words, the realisation 
that the spirit in man (JIvatman — Individual Soul) is originally 
one with the spirit in the universe (Paramatman — Universal 
Soul). This is the experience of the “Sivadvaitajnana=Lihganga- 
samarasya” is Mukti. Once this experience becomes steady and 
firm, it is Mukti, which comes to the aspirant even during his 
life-time. The guiding principle is told in the next stanza. 



Then the author refers to the Guru’s direction fixing 
the disciple in the realisation of what is said above— 

f?TcT TTRRI TdlrMH q 

I3cT PVMI^ ft 4lfcMpH I |V9^ 11 

(The Guru says): “Realise your Self as Siva. Do not 
think of anything other than Siva. When the non-duality 
with Siva is firm, you will become liberated even while you 
are alive”. (79) 


cdKsdl- f?M, 3IRTH M W, 

*[R: I ^fofrl 'HRF1H RrrPi 

fTRRRJ^frl pRI^RpI R;|c|4ri ft?I^ ^rfrl 
'dlcRpM 'HldR'HM*!: I |V3 ^ 11 


“O disciple, you regard your Self as Siva”. The point 
is that there is no difference between Siva and the devotee 
of Siva in respect of being the Atman. “Do not think of the 
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universe which appears as ‘this’ as different from Siva”. 
It means that one should think of that (universe) as of 
the nature of Siva only in accordance with the maxim of 
water and waves since it is a part of the consciousness 
and action which happen to be the nature of Siva. “Thus 
when the realisation of non-duality with Siva becomes firm, 
you will be Jivanmukta”, i.e., liberated even while you are 
living”. (79) 


Notes: He who knows himself as Siva becomes Siva with 
the cutting off of the knots of delusion of transmigration. 
Mund. U., 3.2.9 says 4 ^ TTtwf w eft ^ 

i mfh yiT#) mfh hihm 11— “He who 

knows that Supreme Brahman becomes Brahman itself. He will 
no more be in the fold of those who do not know Brahman, but 
crosses over sorrow, crosses over sin. Cutting off the knots of 
ignorance in the cave of the heart, he gets freed and becomes 
immortal.” By the knowledge itself all the impediments are 
removed, because the only impediment to Moksa is nescience 
(Avidya or Ajnana). Hence, it is only he in the world who knows 
Brahman (as himself) becomes Brahman. As Sankara says, even 
the gods cannot put obstacles on his way of attaining Brahman 
(becoming Brahman)— clFf ufit 

(Bhasya on Mund.U.,3.2.9). He who knows Brahman, therefore, 
becomes Brahman. He crosses over sorrow. He crosses over the 


sorrow even while living—the sorrow which is in the form of 
mental agony due to the non-fulfilment of various desires. This 
is the final achievement. He also crosses over all sin in the form 
of “dharma” and “adharma” and becomes free from the knots 
of nescience in the cave of the heart. That is the significance of 
the statement “fTR W ^ichhh(’ I Then fwft^ — To say 

that “you should not think of anything other than Siva”, is a 
negative way of putting it. The positive aspect will be clear when 
we ask ourselves as to what is other than Siva is the world. 
There is nothing in the world which is not Siva because 
everything is the manifestation of Siva. This is the significance 


of the Bra. Su., 2.1.14 — 



: I — “The world 
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which has Siva and Sakti as the material cause is not at all 
different from the nature of Saktivisista-Siva”. 


cdKsdl— m 



Then the author concludes the Susrususthala— 


13cT TTcftfeT: f^TWT ^nJTT JjUIVIlft'HI I 
fvici^ci ir^R ci4^cwlsfanFFT i \c o 11 


Having been urged like this by the Guru who is 
endowed with merits, the disciple, looking upon the world 
as Siva, becomes “Jivanmukta” (80) 





Having been urged or intensively taught in this 
manner by the Srlguru who is rich with the merits such as 
knowledge, renunciation, etc., the disciple looks upon the 
net-work of the world as Siva himself, i.e., looks upon the 
world as of the nature of Siva due to the fact that it is 
infused with the emotive and creative Sakti which is the 
inserparable nature of Siva, but not as of nature of the 
nescience which is different from Siva and becomes 
“Jivanmukta”. (80) 

Susrususthala ends 

Notes: All this world is not different from Siva as it is the 
manifestation of Siva. As this is realised by him, the desciple 
does not see anything other than Siva in the world. When Siva, 
who is realised as one’s own Self, is looked upon as the 
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substratum of everything, as endowed with the nature of 
existence, intelligence and bliss, and as the one who is beyond 
speech and mind, the disciple is aware of everything in its 
ultimate aspect. Thus he knows Brahman as his own Self and 
then he knows everything. Since everything is of His (Siva's) 
nature, there is nothing other than him : ^raff^nnsA it lip 
■WHIcHHJ I bfFFf ^fbRi) ^ fofm Wfpp 

I cKIrHchrdlck^FT b ft 3Pfb?b I Ru. Hr. U., 26-27). This 

is beautifully depicted in Panca B.U.: tj Ph^h ^Richnist I 

ftfTtf ipjPT 7^ ’Jpfasf ft II .... ^ chRU|i|o| f| 11 

(35, 37) “O Gautama, by one lump of clay everything made up 
of clay is known; the effect is, indeed, not different from clay 

(the cause).the effect is the cause itself as not defferent in 

form from the cause.” With a comprehensive realisation of this 
one becomes .Jivanmukta. 


3T2T MlfW- (19S>) 

c-MKsdl— 3M— Tl^TRFlT: I 

§jRRf AHlRl ^ M<|c|< ||” fftl 

plX RsRT WT Rbk ^ ferct WT RhT 

Rib Rsr wt 71 _? rr i fr 71 71 7^*1: ll” 

%TWWTTJH7TPTl ^ Wl^lfTl^MT^ 71^1 ^frT 


Sevyasthala — (71) 

Then in accordance with the statement of Mund. U., 
viz., “Bhidyate hrdayagranthih, etc.”, which means: “The 
knot of the heart is cut off, all doubts are uprooted and all 
the results of Karman are weakened (removed), when the 
Paravara (the Supreme as the cause and the Supreme as 
the effect) is realised,” and as per the statement of the 
Yo. A., viz., “Drstih sthira, etc.,” which means : “His sight 
is steady even without a target (i.e., what is to be seen); 
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his vital air is controlled (steady) even without an effort 
(pranayama), his mind is steady even without a prop; 
he is the Yogin, Guru and Sevya,” the author propounds 
the Sevyasthala saying that the Susrusu himself who is 
accomplished through Sriguru's teaching, is the “Sevya” 
(one fit to be served) — 




The Susrusu himself who has abtained the great 
reward in the form of knowledge through the tasting of the 
nectar in the form of Guru’s teaching, is called “Sevya” 
because he is worthy to be served by all. (81) 



The Susrusu himself, who has secured the highest 
award in the form of the knowledge of non-duality with 
Siva, by virtue of his tasting the nector in the form of the 
words of teaching of the Guru, is designated as “Sevya”, 
because he is fit to be served by all. (81) 


Notes: “Bodha” means “Sivadvaitajnana.” When this 
Supreme realisation dawns in the heart of the disciple all the 
results of nescience are arrested. The statements of the Mund.U. 


(2.2.8) and Yogaja A. quoted in the preamble describe this state 
of the Yogin in excellent terms. When the Supreme Entity is 
realised by the Yogin, the knot of his heart is untied. The knot 
of the heart consisting in the desire depending on his intellect 
and growing due to the impressions of nescience, as it is said 
“WTT %ET ftp famT:” (Br. U.,4.4.7; Katha. U., 6.14), is destroyed. 
The doubts about the things to be known meet with destruction. 
When once his doubts are removed and his nescience is allayed, 
all the fruits of deeds which have accrued in the previous lives 
and which have not been exhausted by experiencing them, are 
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also destroyed. This is the result of the realisation of the 
Paravara., i.e., Parabrahman in his Karana aspect and Avara- 
brahman in his Karya aspect, both the Karana and the Karya 
being the aspects of the same Parasivabrahman. The statement 
of the Yo.A. brings out the unique nature of the “Sevya Yogin”. 
Ordinarily the sight becomes steady when something is there to 
fix it on. But in the case of the Yogin, it is steady even without 
such an object. The vital breath is ordinarily controlled through 
an effort in the form of Pranayama. But in the case of this Yogin 
no such effort is required to make it steady. The mind, too, 
normally requires something to hang on to become steady. But 
in the case of the Sevyayogin, no such support is required for 
the mind to become steady. This Sivayogin does not see anything 
other than Siva and there is nothing else to attract or distract 
his sight. It is spontaneously stready. The Pranayama is also 
spontaneously steady, fETE, — with some changes, this 
occurs in Nada. B.U., 56 - fETE PET fPPT PPJ: fElft PET 
fpE UqiNHJ M fER PET fsRTPPPP E WPTTFPET1PEP ^EJ'TfETpJ I). 


oi|Ks*ll- 



Then the author says in three stanzas that the “Sevya” 
should be worshipped like the Guru. 


feRrTT *1% I 

^Tl 14? 11 

The disciple (Sevya) who has the actual sight of Siva 
in himself when the special knowledge imparted by the 
Guru becomes steady in his mind, should be always wor¬ 
shipped like the Guru. (82) 


cdltsdl— 


I f?lt 


I11 


Here “vijnana” (special knowledge) means “the special 
knowledge in the form of the non-duality with Siva”. The 
rest is clear. (82) 
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Notes : Worthy, indeed, is the Guru who inculcates the 
special awareness of “Sivadvaita” in the disciple. Worthy, 
indeed, is that disciple who goes on to make that awareness 
steady in him. Such a disciple who lives that experience and 
becomes the embodiment of that experience is as adorable as 
his Guru and deserves to be worshipped like the Guru. The 
difference between such a Guru and such a disciple vanishes, 
although the disciple does not arrogate himself to think that he 
is equal to the Guru. 



By virtue of the dawn of that knowledge by which the 
excess of awareness had come to the Guru, the disciple 
attains to the state of being worshipped like the Guru.(83) 


cdlMI— 



wm. 




:lld 3 II 


By Virtue of the dawn of that knowledge by which the 
excess of eminence had come to the Guru, the disciple 
becomes as worthy of worship as the Guru. (83) 


Notes: The excess of richness here is of the blissful 
knowledge of “Sivo’ham” realised by the Guru who on his turn 
imparted that knowledge to the disciple. Then the disciple 
owns that knowledge through experience and becomes as worthy 
of worship as the Guru is. In other words, through the favour 
and guidance of the Guru the disciple becomes adept in the 
knowledge of “Sivo’ham” and makes it his own through expe¬ 
rience. By virtue of that knowledge he is worshipped like the 
Guru. This accounts for the spiritual heritage that has come 
down to us through the lines of Gurus in Mathas (monasteries) 
even to this day. The VIrasaivas revere them equally as the 
inheritors of spirituality from their holy predecessors and also 
as the very incarnations of Siva. 
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cdKsdl- m 

Then the author tells about another reason— 

ftTcWTt TTJrTt TT: \\6>S II 

When the nature of Siva springs up in the disciple by 
virtue of uninterrupted cherishing of the notion, “I am 
Siva”, he is worthy to be worshipped like Siva. (84) 

cdKsdl- 

fWIT% \k\4$ Tffa 

: I Id'd 11 

When the nature of Siva, otherwise known as “Sivatva”, 
is born, i.e., becomes manifest in him due to speciality of 
the practice consisting in the uninterruptedness in the form 
of the absence of intervals in the case of the notion “I am 
Siva”, the disciple who is also Susrusu becomes worthy of 
worship like Siva. (84) 

Notes: Here again the “Maxim of Bhramaraklta” is appli¬ 
cable. Through continuous uninterrupted meditation on the 
principle of “Sivo’ham” (I am Siva), the disciple becomes Siva. 
To all the VIrasaivas, such a “Sevya” who is Susrusu is as fit for 
worship as is Siva. 

cdKsdl— ^ 


If it is contended that the Sevya being subject to 
associations, while Siva is utterly free from all associations, 
how can he be as worthy of worship as is Siva, the answer 
is given here— 


f^mid^dl ‘te: f?TcT I Id. ^ II 
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Although his mind is attached to the objects of senses, 
he is free from the associations with the objects, the Yogin 
who is endowed with the nature of Siva is worthy to be 
served like another Siva. (85) 



1 l<£h 11 


The term “Sivabhavayuta” is used as an adjective with 
a hidden reason (hetu). The Yogin who is the Susrusu, is 
free from attachment to the objects although his mind is 
attached to the objects of senses, because of the firmness 
of the conception of Siva in him. Such a Yogin who is 
“Sevya” is worthy of worship like the second Siva. (85) 


Notes: Although the Sevyayogin is engaged in the mundane 
activities, he is totally aloof from them. He is free from all notions 
of myself and mine. He has a body. Yet he is free from association 
with the body. He has senses. Yet he is beyond the influence of 
the senses. He has the mind. Still he is not associated with the 
vagaries of the mind. Such a Sevyayogin has no difference from 
the Paramatman. Hence he is as worthy of worship as is Siva. He 
deserves to be worshipped like a second Siva. 


WHTWm: f^THRT ^ 

^TT f^R^FT1JFT JTfTCT^: I 




RiiRir) 





VtIvliWffl m W: dR^d: mm: I /? 19 / / 




1091 


The Yogin who is free from the fetters of doubts, who 
is firm-minded in respect of the knowledge giving rise to 
liberation, who drives away the delusion of the beings 
which is the root-cause of severe transmigration, whose 
mind is merged into the highest state of Siva which is of 
the nature of existence, intelligence and bliss and which is 
beyond comparison and whose grandeur of the world is 
eradicated, is being served by all people.(86) 

Here ends the seventeenth chapter in the 
Srisiddhantasikhamani, which is the authority on the 
Virasaiva religion, dealing with the nine Lihgasthalas 
pertaining to the Prasadisthala Written by 
Sri Sivayogi who has attained Brahmanhood 
with The Knowledge Six Sthalas (17) 


cdKsdl- WmTrT: ^1 T 

^ ^ f^lTlt 

TRT: ftsKfaril WKFT ^ Kuj) 

^TT ^ 

#r ^ vildlrHI 

I 

fHfcT WHdW: | \6^\ I 


iHH fek- 

: '51^: 



Wm?T: mm: m> till 


The Sevyayogin is free from the doubt as “whether I 
am Siva or not Siva”. He has firm conviction about the 
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awareness in the form of the knowledge of non-duality 
with Siva, which brings liberation of the higher and lower 
types. He removes the delusion of ignorance which is the 
root-cause of transmigration on the part of the beings 
through his gracious glance. He has merged himself into 
the highest state of Siva which is of the nature of exisence, 
intelligence and bliss and which is without delusion. He 
has the glory of the entire universe merged into himself. 
Such a Sevyayogin is served or worshipped by the people. 
As regards this Prasadin, the three Angas have to be 
associated with the three Lingas respectively, as per the 
tradition. (86) 

Sevyasthala Ends 

Here ends the seventeenth chapter dealing with the nine 
Lihgasthalas under the Prasadisthala in the 
commentary called Tattvapradipika on the 
Srisiddhantasikhamani written by Sri Maritonadaiya who 
is the foremost among those who are adept in 
Vyakarana Mimamsa and Nyaya.(17) 

Notes: Man is a bundle of doubts. He has doubts like these: 
What is the nature of the Atman? Is it the body, senses, mind 
or intellect? He has ultimately doubts such as: Who am I? Am 
I Siva? Or am I not Siva? What is the nature of the Para- 
matman? What is my relation with the Paramatman? What is 
the nature of the world? Is it real or unreal? What is eternal? 
What is not eternal? What is the aim of man? Is it the attainment 
of heaven? Or is it the attainment fo liberation (total freedom 
from transmigration)? In the case of the Sivayogin who has 
realised the ultimate reality, all such doubts are allayed. He is 
firmly convinced about the knowledge of non-duality with Siva 
as conducive to Mukti consisting in blissful experience. He has 
the capacity to remove the delusion of ignorance in the minds 
of the beings. It is that delusion which is the root-cause of the 
horrible suffering of transmigration. He acts as a saviour of the 
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people by removing the ignorance by his mere gracious glance. 
He is a holy person whose attachment has turned inwards 
towards Siva. He has become one with Siva whose nature is of 
existence, intelligence and bliss. In this stage he is beyond the 
reach of samsara. He is worthy of worship for all at all times. 
It may be also noted here that the Prasadin is in the third stage 
and is the third Ariga. The earlier two Angas are Bhakta and 
Mahesvara. The Lingas associated with these three Angas, 
Bhakta, Mahesvara and Prasadin, are respectively Acaraliriga, 
Gurulinga and Sivaliriga. 


• •• 






The Sub-sthalas (Lingasthalas) pertaining to the 
Pranalingisthala are told. 

Agastya says— 

Ucblftdl: I 

cR^cT ^ II ^ 11 


The kinds of Lingasthalas pertaining to the Prasadi- 
sthala have been told. Please tell me the kinds of Linga- 
sthalas connected with the Pranalingisthala. (1) 

cditsdi— i 3 t- 

I f?T£3W14 U 11 

The kinds of Lingasthalas are the sub-Sthalas. That 
is the meaning. “Tell me” means “instruct me”. The rest 
is clear. (1) 


cdltsdl- 3TST 


i ff#T ftWPlfa— 
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WTIrtRST^r 



frqfcfFRW <T<ft 


M3 11 




^tst ^pjpm 11 


Nine Sthalas (Lingasthalas) are told as belonging to 
the Pranalingisthala. They are: 1. Atmasthala, 2. Anta- 
ratmasthala, 3. Paramatmasthala, 4. Nirdehagamasthala, 
5. Nirbhavagamasthala, 6. Nastagamasthala, 7. Adiprasa- 
disthala, 8. Antyaprasadisthala and 9. Sevyaprasadisthala. 
Their characteristics are told. Please listen. (2-4) 


c4Ks4l— 11 11 It is clear. (2-4) 



Atmasthala — (72) 

According to the statement of the Chand. U., viz., 
“Esa atma apahatapapma, etc”., which means: “This 
Atman has its sins (and merits) destroyed; he is free from 
old age, without death, free from sorrow, without fear of 
hunger and without thirst; he has desires that come true 
and his aspirations, too, come true,” the author expounds 
the Atmasthala saying that the Sevya is himself the 
Atmasthalin— 


^llci^rra d-rc) f^tlcqcl I 

Tjft&r d^lrUM Ucblftd: I m II 
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When the aspirant discards the nature of the Individual 
Self and assumes the state of Supreme Unity with Siva 
(tattva) by virtue of the teachings of the Guru, he is called 
“Atman”. (5) 

<*!Ksdl— m k*T T33 #Thk 

mRc^^ ■q^l f^Toq%, 7R1 3|lkRl 9=61 RTvt 

MAN 

When this “Sevya” gives up his nature as the Individual 
Self and assumes the state of the Supreme Reality, after 
having been inculcated the nature of Siva by the Guru, then 
he is called as “Atman”. (5) 

Notes: The same Sivayogin who is called “Sevya” (as 
described at the end of the previous chapter), perseveres on the 
path to Mukti and reaches this stage where he is called “Atman”. 
JIvabhava is a state of being the Individual Self, with its narrow 
attachments to the body and senses, which obscure the real 
nature of his being Siva in spirit. This narrow state is discarded, 
when its true nature is realised by the guidance of the Guru. 
“Atman” is that Soul which transcends all narrow attachments 
to body and senses. It is eternal and all-pervasive, as Chand. U. 
describes it: ^ ^ tptTT HdrUrd Wtgmfwf 

dcAHd£<dil w awifasifci ^i^iuhh ^ 

A $wi t ciRohH'aflcdAi l (8.1.5.)— “(Having been asked by the 
disciples), the preceptor says: “Of this body, the City of Brahman, 
which is called the inner ether (antarakasa) (and in which every¬ 
thing has come together), is not subjected to changes (decay) 
and is not cut by a sword (like ether). This is the true Brahma- 
pura (the inner City of Brahman - Brahman itself is the city). 
In that Brahmapura (which is called Pundarlka), all the desires 
are merged together. This is the “Atman” (which is the inner 
spirit) which has all the sins (all results, dharma and adharma) 
eradicated, which is without decay (old age), which is without 
death, which is free from sorrow, which is free from hunger, 
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which is without thirst, which has all its desires rendered pure 
and which has all the inclinations rendered truly pure”. (Such 
an Atman should be realised by the Yogin through the guidance 
of the Guru). If it is not realised, what happens? : Just as in the 
world the subjects live subject to the ordinations of the land and 
wherever they go for purposes of livelihood and whichever place 
or region they stay in, they follow the rules of the land. (In the 
same way the Atman will have to be without freedom being 
subject to Karman and enjoy or suffer the fruits of Karman).” 
The next stanza describes (Atman’s) subtle nature. 





WIT 


31 W\ 3TRHT ^ kt*T: ^ 


wkn” ?k 



Then when it is asked as to who is this Jiva, the author 
in five stanzas propounds the nature of the Jiva in 
accordance with the statement of the Sve. U., viz., 
“Valagrasatabhagena, etc.”, which means: “He should be 
known as subtle as that minutest part when one-hundredth 
part of the tip of a hair is further divided into a hundred 
parts; he is infinite and is for infinity”— 


cJldlUVldWtr TT^ft : | 

cb4tbH 11 

The Jlvatman who is equal to a hundredth part of the 
tip of a hair, flashes like a lamp residing in the heart and 
enjoys all the fruits of Karman. (6) 


HU Wn — TUkfd 

TuT TkWBTrl fk?T:, Riddick: I T^k 

^ ^ fkfk ^kftkkkl- 

T#k: ^kTHTRT^cRT^—'fHdRPd I d^+klPlhjksk 

•d JJ i u hP d't^l4d’H c bcr|c|^ c bNl c bk 'W, ?T?TT 
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''wwtiww’’ 


rcH ^ 

Mchl^M 11^ II 


3Wm 4hlchl ^<Rl 


“Valagreti”. Being similar to a hundredth part of the 
tip of hair and enjoying the fruits of Karman earned by it, 
the Atman resides in the heart, i.e., the lotus of the heart. 
It may be asked as how can it, while residing in a portion 
of the body, have the awareness of the experience of all 
the limbs as pain in the foot, joy in the head, etc. Then the 
answer is— “Dlpavaditi”. Just as the lamp placed in one 
part of the house (hall), envelops the entire house (hall) 
with its light and reveals all the objects situated in it, in the 
same way, the Jiva which resides in a portion of the body 
and which has its intellect that is pervasive in accordance 
with the Sruti statement meaning that “it ascends the body 
with consciousness”, flashes by pervading the entire body 
and experiencing the awareness of all the limbs. (6) 

Notes: roPRFPTFR, — (Sve. U., 5.9). This brings out 
the subtleness of the JIvatman. That is the implication of the 
statement of the Katha U., 2.20— i.e., he is smaller 

than the smallest. He is here described as residing in the heart, 
i.e., the lotus of the heart. This is the implication of the state¬ 
ments of the Katha U., ror ^icuPi froth (4.12) and 

Prflhr JUTTOf (2.20), i.e., “the Purusa of the size of a thumb dwells 
within the body (i.e., in the heart)”; “he is hidden in the cave 
of the heart (i.e., the louts of the heart)”. He is said to be of 
the size of the thumb because he is meditated upon as a light 
of the size of a thumb in the cavity of the heart which is 
commonly called the “lotus of the heart” by the Yogins. The 
Atman is in fact beyond ah limitations of time and space. Yet 
to facilitate meditation, the size of the thumb is assigned to it. 
Hence “angusthamatratva” should not be taken literally. Further 
the Atman is called Purusa because he lives in the city of the 
body (jft ?fh). It is noted that it is meditated upon as “a light 
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of the size of a thumb”. This is the implication of another 
statement of the Katha U., 4.13— — 

i.e., “The Purusa of the size of a thumb is like a light without 
smoke”. This analogy of the light or lamp (dlpavat) is significant. 
Even if the lamp is placed in a corner of the hall, it pervades 
the entire hall with its light and reveals all the objects in it. 
In the same way, the Atman resides in a portion of the body 
(madhye atmani, guhayam), i.e., in the lotus of the heart. Yet 
it pervades all the limbs through its intellect and is aware of 
the experiences of pain, joy, etc., found in those limbs. It should 
be noted here that the VIrasaiva philosophers accept Atman as 
of “Anuparimana” (atomic size), as against the view of the 
Nyaya-Vaisesikas, Sarikhyas and Purvamlmamsakas who accept 
Atman as of “Vibhuparimana” (all-pervasive form) and the view 
of the jainas who accept “madhyama-parimana” (neither atomic 
nor pervasive, but as big as an elephant and as small as an ant). 
This is in accordance with a statement of Mund.U., 3.1.9— 
— “This Atman is of atomic size”. Those who accept 
“Vibhutva” of the Atman argue that “Anutva” of Atman is 
untenable because it remains in some portion of the body and 
hence, cannot have the experience of pain, etc., in the limbs 
of the body. To aviod such a contingency, the Jainas accept 
“madhyamaparimana”. But the VIrasaiva philosophers and 
other philosophers in the Vedanta systems accept “Anutva” of 
Atman and set aside the argument of the Vibhutvavadins by 
saying that Atman resides in one portion of the body and yet 
pervades all the limbs to know the experience of pain, etc., in 
all the limbs, like a lamp which is kept in one part of a hall 
shedding its light in the entire hall and revealing all the objects 
therein. Such an Atman experiences the joys and sorrows conse¬ 
quent on the fruits of deeds. In this Sthala, the Sivayogin remains 
purely in the form of Atman which is not different from Siva. 


cU\isU\ - 



If it is asked as to whether this kind of form is natural 
for the JIvatman, the answer is given here— 
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3TWftT TT^^TTHFRT :ch<UW|fera: I 

srg^cft nHi^^-KiRcb4Pi^f^id: 11\911 

Although He (Parasivabrahman) is the Atman of all 
beings, he assumes the atomic form due to association 
with impurities (such as Anavamala, etc.,) and resorts to 
the inner sense (in the form of Ahankara) by remaining 
under the control of the previous Karman (i.e, fruits of 
Karman). (7) 


cmrsm- TTT^dHI W([hHH 3JTcJ#T '-KHlNdT ^TIW- 

^FT: FF[ v 3llR c h4PldRd: hf4N^4wi^: ^F^3PrT:ch< IJ IHll^r- 


f: IIV9 11 


“Sarvabhutanam” (of all the elements) is taken in the 
sense “Pancabhutanam” (of the five elements). Although 
he (Paramatman) is the Atman of all the elements, i.e., the 
five elements and as such the resort of all due to his 
pervasiveness, he becomes atomic in size due to the 
envelopment by the impurities such as Anavamala, etc., 
i.e., assumes atomic form due to Anavamala, etc., in the 
sense that he becomes as subtle as an atom, and resorts to 
the inner sense in the form of Ahankara by coming under 
the control of the previous Karman (fruits of Karman).(7) 

Notes: The interpretation of as W^hih in the 

Sanskrit commentary is rather odd. The meaning of 
should be taken as all the beings as clear from the Tai. U. state¬ 
ment, ijcTlPr etc.” (3.1). Since Parasivabrahman 

is the Atman of all the beings, he is quite pervasive— as he 
created everything and entered it and pervaded it— acq^on 
(Tai. U., 2.6). Although he is all pervasive he 
becomes the embodied soul by assuming an atomic size in each 
of the beings (whether animate or inanimate). That is the impli- 
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cation of the statement of S.S.— #5RTW: 11 

(5.3— See the notes thereon). The cause for the Atman to 
become atomic is the envelopment by the three Malas—viz., 
Anavamala, Mayamala and Karmikamala, which consist in the 
shrinking respectively of the Icchasakti, Jnanasakti and Kriya- 
sakti of Siva leading to the conceptions respectively of “anutva” 
in stead of “vibhutva”, of “kincijnatva” in stead of “sarvajnatva” 
and of “Kincitkartrtva” in stead “sarvakartrtva”. The JIvatman 
is the “amsa” of Siva which is enveloped by these three Malas. 
Due to this relation with Malas, the JIvatman becomes “Anu” 
and resorts to the Antahkarana (i.e., Ahankara). Then he comes 
under the control of Karman, i.e., the fruits of auspicious and 
inauspicious actions. The Atman loses his “Viveka” and identi¬ 
fies himself with the body, etc. This is known as “dehadyabhi- 
mana”. This is not the true nature of the Atman. This is only 
a nature assumed by the Atman due to the association with 
Malas. This is explained by the author through an analogy. 


oi|Ks*ll- 





Then it is said that there is the relation with the 
body because of the relation with the Ahankara in this 
manner— 


TFT: 



S 



^TTftrTT I 1 6 I I 


Just as due the relation (nearness) of the (red) Japa 
flower, there is redness of the crystal bead, so is the conceit 
of the body for the Atman due to his association with the 
Ahankara. (8) 


cdltsdl— 



: UT7T 1 f?lt 


\C 11 


The conceit of body is obtained due to the association 
with the limited notion of “I”. The rest is clear. (8) 
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Notes: “Parimitahaiikara” is the term given in the Sanskrit 
commentary to explain the word “Ahankara”, to distinguish this 
Ahankara (or “Ahanta”) from the Parahanta, which the state 
of the Sivayogin who is one with the Paramatman. This limited 
notion of “I” leads to the conception of the Atman as the body, 
senses, mind, etc. (dehadyabhimana). The analogy of the crystal 
piece and the Japa flower (China rose), is very singificant. The 
crystal bead is bright and clear in colour. But it looks red when 
a Japa flower is brought near it. In the same way Atman in his 
original real form is uncontaminated by anything. He is of the 
nature of unlimited existence, unlimited intelligence (concious- 
ness) and unlimited bliss. But due to the influence of the Malas, 
he assumes “anubhava” and consequently resorts to Ahankara 
which further leads to the conceit of body, etc., (i.e., the wrong 
notion of the Atman). Due to this “dehadyabhimana”, Parama¬ 
tman becomes JIvatman. 

^ ^rppiWl^I ?Rk- 


If it is asked as to how the aforesaid relation with the 
body occurs in the case of the Atman who is free from all 
defects, the author replies— 


3T?rftftsftr ciimchlsftr Push: i 
3TMT UNIVKlm: I1^ 11 


Although he is without a body, he is everywhere; 
although he is all-pervasive, he is not touched by anything; 
this Atman revolves in the cycle of birth and death residing 
in the body made up of Mayasakti. (9) 

3 hRR$?mi^ c-mi+lsPr, 

^i<l<c|ii N '^lA'H'HK Hlcyndlcq^f: 11 % II 


Although he is without a body in the sense that he has 
a body consisting of pure knowledge which happens to be 
the cause of higher and lower liberation, although he is all 
pervasive due to the absence of limitations, although he is 
uncontaminated due to absence of flaws, he wanders in this 
mundane world with a body decked with the crescent 
moon which is fashioned by the lower Mayasakti who is the 
cause for the thirty principles from Kala to Prthivl. (9) 

Notes: The Atman is “asarlra”. In the ultimate analysis the 
Atman being Siva (i.e., Siva’s amsa) he does not have the body. 
But due to the influence of the accumulated Karman he gets a 
body through which he has to exhaust the fund of Karman 
through the experience of joys and sorrows. This is the cause 
for the embodiment of the Atman. Hence the embodiment of 
the Atman is “naimittika”. The relation between the Atman and 
body is only temporary. The relation lasts as long as its cause 
in the form of the fund of Karman lasts. When that cause is gone, 
the relation is also gone. In the case of the ordinary men, it may 
last longer, because their attachment to mundane life is deep 
and as such new fund of Karman gets accumulated leading to 
further transmigration from birth to birth. But in the case of the 
Sivayogin, the relation is broken because of his withdrawal from 
mundane attachments and interests. The Sivayogin is in a state 
of JIvanmukti. All attachments to his body being absent, he is 
as good as without a body (asarlra). Thus the relation hetween 
the Atman and the body being temporary, the Atman can be 
rightly called “Asarlra”. Yet he is everywhere (sarvatra). This 
is in the sense that he pervades everything in his real form 
of Siva. The Sanskrit commentator has tried to explain this 
“asarlratva” in terms of “Suddhavidyatattva”. Suddhavidya 
occupies the fifth position from Siva in the process of evolution 
into thirty-six principles. How can this Suddhavidya which is 
prone to evolution, be the cause for “Paraparamoksa”? Hence 
this Suddhavidya is not meant to be that which comes as the 
fifth “Tattva” in the process of evolution. It is likely that 
Sri Maritontadarya means pure knowledge or pure conscious¬ 
ness. Then it can be said that since the Atman is of the nature 
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of pure consciousness, he is “Asarlra”. He pervades everywhere 
because he is without limitations (aparicchinna). Although he 
is all-pervasive he is not attached to anything. He is not contami¬ 
nated by any defects. Yet due to Karman, the Atman passes 
through the cycle of transmigration by taking a body. This is 
already explained. Sri Maritontadarya (Sanskrit commentator) 
explains this embodiment of the Atman as due to Mayasakti. 
This Maya (or Mayasakti)is a Tattva heading the thirty evolutes 
from Kala to PrthivI which are necessary for the formation of 
the body. It is said here that the Atman gets the body created 
by Maya from out of the thirty Tattvas from Kala to PrthivI. All 
this is necessary for the embodiment of Atman. After showing 
this, the Sanskrit commentator goes further to apply this process 
to Siva himself and says “Candrakalavisistasariravan san saifisare 
paribhramati”. This cannot be objected to on the ground that 
what is said here is about the JIvatman, but not about the 
Paramatman. Actually Sivayogi Sivacarya has referred to Para- 
matman’s (Siva’s) assumption of many forms in his different 
“Lilas” due to his willing subjection to the influence of Maha- 
maya; see: HHIJjRfe: JHJ: I Plc4y=Ml 

I. (S.S., 5.46). It is only to be noted here that the Maya that 
is meant is 3 s4hi^i, but not 3tdhPTT as envisaged by the commen¬ 
tator. It is called “Suddhopadhi”. It is in the case of the JIvatman 
who takes several births, that the Maya is called Adhomaya and 
it is descibed as “Asuddhopadhi”. (Vide S.S., 5.44-45). 

c-4Ks*!l- 3I^cj^L|41c|VllrHn=IMlRlM4oKHI6— 

Then the author speaks of the manner in which the 
Jtva becomes the Atman— 



I 1^0 | | 

The knowledge of the nature of Atman as distin¬ 
guished from the body and the senses and as of the form 
the Absoulte Brahman, is said to be the attainment of the 
Atman. (10) 


edits*!I— 

W:” ?frT : 11^ o 11 

The knowledge of Atman is none other than the 
knowledge of one’s own nature (i.e., Self). It should be 
different from the body, senses, etc., which are the products 
of Prakrti or Maya consisting of the Gunas, Sattva, etc., and 
as of the form of the Absolute (i.e., undivided) Brahman. 
Then it is said to be the attainment of Atman, as told in 
the Sruti which means : “Nothing is higher than the 
attainment of Atman; when it is said ‘not that’, it is not 
pleasing.” (10) 

Notes : “ail wiPUjT 4T...” (Sru.). “Atmavijnana” has two 
aspects, firstly, that the Atman is different from the body and 
the senses (dehendriyavyatiriktatva) and secondly, that it is of 
the form of the Absolute Parasivabrahman (aparicchinnabrahma- 
rupatva). The first aspect of the Atmavijnana is explained clearly 
in the Pindajnanasthala, vide S.S.5.56-58. Katha U. reveals the 
form and function of the body, senses, mind and sense-objects 
as different from the Atman through the analogy of the chairot 
and allied objects: ifspi Ylfit WH? I iffig hhfsi fafg nr 

nwra ^ii uRwipji ifranTi 

441Rui: 11 (3.3-4)— “Know that the Soul is the master (lord) of 
the chariot (who sits within it), and that the body is the chariot. 
Consider the intellect as the charioteer and the mind as the rein. 
The senses are said to be the horses and their roads are the 
sense-objects. The wise call him the enjoyer when he is united 
with the body, the senses and the mind.” It is implied here that 
the Atman as pure consciousness can never be an enjoyer of the 
fruits of action, He is made to get associated with the body, 
senses and mind by Siva to enjoy the fruits of action and exhaust 
them. Unless he undergoes the experience of joys and sorrows 
resulting from the fund of merit and the fund of demerit 
respectively, he cannot become free from the clutches of 
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Karman. Siva covers the Atman with Avidya and subjects him 
to the vagaries of life for this purpose. This Siva’s function is 
called “Tirodhana” (covering the real nature of Soul and 
subjecting him to the test of life). When the fund of Karman is 
exhausted, Siva shows him favour and reveals the path of Bhakti 
(Saktipata). This is the function of Siva which is called Anugraha. 
The enlightened Soul with the dawn of Bhakti draws the senses 
and the mind under his control and practises the path of Yoga. 
It is said: ^ I ^ 

11 (Katha U., 3.6) — “He who has right understanding and 
who is always of restrained mind, his senses are controllable like 
the good horses of a charioteer”. Fulfilling this first requirement 
of Yoga, he pursues the path of Yoga by turning inwards and 
harnessing himself to the spiritual consciousness inside. It is 
then he reaches the second aspect of Atmavijnana by realising 
that he is Siva himself in the the light of the Mahavakyas and 
the guidance of the Guru. He who is in this state is the “Atma- 
sthalin”. 



If it is contended as to why Brahman who is undivided 
and unlimited, becomes delimited by the limited (separate) 
body, the answer is given here— 





'Ucffa 1^ ^ 11 


To him (i.e., Brahman) who is in his real state not 
endowed with a body, there is no relation with the body. 
Being associated with nescience and fund of Karman, he 
becomes an embodied Soul for enjoying (the fruits of 
Karman). (If) 


cdKsdl- 3RRkFT Khld-HT 

rFhfq — “qsiT TT: 


1:1 shl-Si^cbORl 
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qqfrll ^frT ^1H 

HIAllfd qftqqj d^ll^cblchl T TBTfI q 


^dlddlT 11” ^fvT ^ 

'Hhd^Rd: I RicKrd RtcYR^sRi ^q-?qqRcbRrMaki- 

qR: W-Wfa, f| qpRq Riwfcf 7J 

TdORl ^lldldld-IH) «RT: I “3717^1 TT W 

3q|-RTlrp’’ ffrl "WnffT •dKiq^'i) $cdl- 

T r E Tfa% : , ^ iTer^r qFnfq% wiFiPsq- 

qilW^q^Md: I 11” ?frT WRKlT- 




The Paramatman who is without a body, has no 
relation with the body in his supreme state. Yet for the 
purpose of enjoyment, he becomes the embodied Soul with 
a relation with the Malas such as Anava, etc., which are 
self-created according to his sweet will. An analogy is 
drawn from Siva Dr. as “Yatha nrpah, etc.” It means: “A 
King who is brimming with the delight of establishing his 
influence as an emperor, plays the role of a foot-soldier by 
assuming the duties of that foot-soldier just for sport.” In 
the same way, the Parmatman who is brimming with the 
delight of enjoying unlimited bliss, assumes the form of an 
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embodied Soul with a desire to enjoy the limited bliss by 
associating himself with nescience and fund of Karman. In 
other words, according to the maxim of “Ghrtakathinya”, 
(ghee in the form of liquid partially assuming a solid form), 
the Paramatman converts a portion of himself into the 
embodied Soul. It should be understood that he does not 
know that “he is Siva” just as the king in the state of a 
soldier does not remember that “he is the King.” This idea 
is contained in a Sruti statement, viz., “Sa vai naiva reme, 
etc.”, which means: “As I am, I cannot enjoy. Hence, he 
alone did not enjoy. He wanted a second for that. So he 
became like this (an embodied Soul)”; “Having created it 
(i.e., world), he entered it. Having entered it he became this 
and that.” Similarly there are statements of the Bhagavan 
in support of this: “Vistabhyahamidam, etc.,” and “Mamai- 
vamso, etc.,” which mean: “Having fixed firmly this entire 
world, I remain as a part of it.” and “My own portion which 
is eternal, has become the embodied Soul in the world of 
beings”. Although Siva is partless, it is possible for him to 
assume parts by his own sweet will, as he enjoys full 
freedom; this is the freedom like that of taking away one’s 
son (vatsapaharana). Action rests in the object of action, 
but not in the agent of action. According to this maxim, 
the Atman is not subjected to bondage. In fact the Sruti 
says —“Atma va, etc.;”; it means “Atman alone existed 
in the beginning”. An Agama statement also goes: “Kala 
saptadasl, etc.” It means: “The Sakti who is of the nature 
of seventeen Kalas, remains hidden in Him.” The Para. U. 
Pu. has this to say: “Idam purvam jagatsarvam, etc.”; 
it means: “In the past, during the annihilated state, this 
entire world remained in its rudimentary form, but not in 
its negative form, in the Paramesvara who was in a state 
of non-difference with the Mayasakti which was the cause.” 
Thus everything (the world in the form of the movable and 
the immovable) exists in a state of oneness with Siva in his 
Sakti consisting in Ether of Knowledge (Cidambarasakti) 
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in the form of the harmony between consciousness and 
action. Hence, as will be told in the Paramatmasthala, he 
creates, protects, annihilates, covers (with Maya) and 
favours the sparks of consciousness—in the form of Souls 
who are like the sparks of fire, in accordance with their 
funds of Karman. Thus there no incompatibility in what is 
told here. (11) 

Notes: “'w ^T:, — Siva Dr., 1.37. ‘Tr ^. 

UcIMHNT' Br. U., 1.4.3. "dc^oii.... Tai. U., 2.6. “faFHtTfPK 

— Bhag. G., 10.42; "oAdRil, Bhag. G., 15.7. "W 

^k1l^ldd>l4jd^Rrltfl: WcRt WT: I 

Mund.U.,2.1.2— “Just as thousands of 
sparks of the same form emerge from the well-lit fire, so do 
many beings emerge from the Immutable One and return to it 
again.” It is this Immutable One, the Parasiva Brahman, who is 
endowed with the five cosmic functions of Srsti, Sthiti, Pralaya, 
Tirodhana and Anugraha. This will be made clear in the next 
Sthala called Paramatmasthala. “®fR*rr W (Ai. U., 1.1); 

(A.); *nicycL.” (Para. Upa.). 

cdltsdl— Tlfkft RHIH=b — 

If it is asked as what is this embodied Soul called, the 
answer is given here— 

^ ^ ^ TT^RT: I 

q q fa4cKI 1 rt TSUcRpcIUd: II ^ ? II 

This embodied Soul is not the Deva, not the Gan- 
dharva, not the Yaksa, not the Raksasa; nor is he manusya, 
nor an animal; not even a static image. (12) 

cdltsdl— dTHIHI RKlRld: I ¥W{\ WRW 

The embodied Soul is called Deva, etc., in accordance 
with the body he is associated with. This is clear. (12) 





f*RT HHR4I: ^RT: sbWmMH^II — 


Then there is a question as to how he is. According 
to the Br.Ja.U. which says that “the embodied Souls are 
those which are bound by their respective funds of 
Karman”. Siva is of the nature of the harmony between 
duality and non-duality like the sight which is common to 
both the eyes and the beings who are endowed with the 
attribute of Jlva created by Siva through his freedom, are 
only the objects of sport on the part of Siva. This is told 
here— 



#RTMM4di TO: f?RTRI WTO: 11?* II 

The embodied Souls, the results of whose actions are 
varied, who resort to various wombs for their birth, who 
think of various attainments, who are made to act through 
several intentions, who take to several religious paths, who 
carry out various purposes, who are without freedom, who 
are of limited intelligence and who can be instrumental to 
limited action, are the objects of cosmic sport for Siva, the 
Supreme Soul. (13-14) 


oilKsill- 





> > 



HHlIcR- 



Due to the results of the varied accumulated Karman 
of the past, and as per the statement “Devah sodasa- 
laksani” meaning “there are sixteen lakhs of gods”, the 
embodied Souls resort to various wombs such as those of 
human beings, etc., think of the means of various kinds of 
enjoyments such as those of heaven, etc., enter into various 
religious paths such as those of Vaisnava, etc., carry out 
various determined purposes, are of limited intelligence, are 
of limited capacity in actions and are without freedom. Such 
embodied Souls (Jivas) constitute the instruments of 
sports, (kits for sports) for the Paramatman Siva. (13-14) 


Notes: “^T: — Skanda P. The Skanda P. mentions 

seven kinds of beings as Deva, Manusya, Jalacara, Vihaga, Mrga, 
Sarpa and Sthavara. Devas (gods) have sixteen lakh kinds of 
bodies, Manusyas (human beings) have nine lakh types of them, 
Jalacaras (aquatic animals), Vihagas (birds) and Mrgas (beasts) 
have ten lakh types of bodies each, Sarpas (Sarisrpas—serpents) 
consist in eleven lakh types of them and Sthavaras (immovables) 
have eighteen lakh types of them: ^T: «iis*i<n$FPr l 

ftw ifTT: 11 | 3^ ^ 

^ll Taking the number of of bodies in 
each category of beings into account, it is said that the total 
number of bodies (births) of beings comes to eighty-four lakhs 
(Caturasltilaksa JIvarasih). The word “nanayonisamasritah” 
refers to these 84 lakh births. These births come as a result of the 
accumulated fund of Karman. This Karman is alone the cause 
for the birth, duration of life and difference in experiences when 
the embodied Souls taking rounds in the manner of the rim of 
a wheel, as said earlier in S.S., 5.49: ^14*4^ 'gnfcr f| mlR u l: I 
i)i3<rinj I This is brought out in the statement 
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31«K^IS 


“nanakarmavipakasca” with reference to the Jivas. In their 
ignorance the beings aspire for the yoga or acquistion of 
(apraptasya praptih yogah) heavenly enjoyment, etc., thinking 
that it is permanent. It is only blessed Jivas like Naciketas that 
are aware of the transitoriness of the heavenly pleasures and ask 
themselves “3iRi<tl? ThtT” (Katha U., 1.28) — “Who can 

exult in living very long?” What is told as “nanayogasamapa- 
nnah” refers to those ignorant beings. Those beings carry 
different impressions and are overpowered by them. Their 
thinking, speech and actions are guided by those impressions. 
The fund of impression constitutes the “Prakrti” of the being. 
The being (say, man) acts in accordance with his “Prakrti” 
(nature), although he may be endowed with knowledge. The 
beings follow the Prakrti. What can any prohibition do? So the 
Bhag. G. says: ^ | ’pPr f^ : ftf> 

Tffrqfh 11 (3.33). "Prakrti” is the impression of Dharma and 
Adharma (merit and demerit) acquired in the past lives which 
gets manifested in the present life— "h^RhIh 
eK?HH'Ji'+iittieiftoqcKi : ” (Sankara on the above stanza). This is high¬ 
lighted in “nanabuddhivicestitah.” In search of the path of Mukti, 
the beings take to the faiths such as Vaisnava, etc. Here they 
are guided by the family tradition which they inherit. In their 
life-time they carry out varied purposes, all limited to worldly 
life. But one determination to relinquish them and take to 
spiritual life would be a sure way to liberation. Resorting to 
Isvara is the only way, as said in the Bhag. G.:Tth^ wf 
HRrT I arn<HNc'Ki wf^cT W=T TTOcfHJ I (18.62)— “Surrender to 
him in all ways. With his grace, you will get permanent peace.” 
As they are under the control of their destiny wielded by the 
Paramatman, the beings are without freedom. When they 
relieve themselves of the burden of attachment to worldly life, 
they can become free. Freedom from that burden is the highest 
achievement. Attachment takes away their freedom and dis¬ 
entanglement from worldly interests brings them freedom. Then 
due to Malas that cover them, they feel that their knowledge is 
limited and that their capacity to perform is limited. With all 
these vagaries, the Jivas play the roles allotted to them by Siva 
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according to their fund of Karman and they are instruments of 
sport for Siva in his cosmic sport. 

ciius^i— Rf — 

Then if it is asked as to where do they go, the answer 
is given here— 

wf c[T TOT cfTfa UlPun'l II ^ ^ II 

Having been impelled by the Supreme Lord, the 
beings who have the fund of Karman go to heaven or hell 
in accordance with their respective Karman. (15) 

SJU&n — II* M I It is clear. (15) 

cdKsdl— 3RJ ifal ^4hRd — 


Then if it is asked as to whether they enjoy stability 
in the heaven or hell, the author answers here— 

tpi; cbulcIVltlui ^chldJMJ 

^IrTT JJrTT: : 11 

^nrf^r viW-hA torfroTOT f^n1 11 


Again due to the residue of Karman, they (the beings) 
are again born from the cavity of the womb. They are born 
and they die. They are born again and meet with death 
again. Thus they go round in the terrible cycle of trans- 
migartion, without any possibility of interruption. (16) 


f^\t 1*^11 


“Without any account of repose” means “with the 
absence of any account of repose in their respective 
original (real) nature”. The rest is clear. (16) 
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Notes: It is commonly told that the beings attain heaven 
through the fund of Karman in the form of merit (punya) and go 
to hell through the fund of Karman in the form of demerit or sin 
(papa). Even heaven is not a permanent resort. With the residue 
of Karman, the beings have to take birth again. Those who think 
that they are highly blessed with the merit acquired through 
sacrifical activity, etc., (avidya=istapurta), are misled by their 
thoughts: aCddMi ctf fKtraf 1J5T: I dNofAil 4 

thJ5T:l I (Mund.U., 1.2. 

9-10)— “Fools who remain in many ways under the impact of 
Avidya (Karman), feel proud that they are blessed. Since they do 
not know the truth due to their attachment (to Karman), they 
get tormented by sorrow and slip down from heaven due to the 
exhaustion of the fruits of Karman (ks!nalokah= kslnakarma- 
phalah). Taking the sacrificial actions and philanthropic deeds 
as great,the fools fail to think that there is something good other 
than those. Hence they experience the fruits of Karman (joys) 
in the region of heaven which is the home of enjoyment and 
then enter this world or the world worse than this (i.e., hell), 
(according to the residue of Karman — — Sankara). 

Heaven, earth, nether world and all the worlds above heaven 
and those below the nether world form a big cycle of stations of 
existence for only a temporary stay of the beings. Who can enjoy 
this long duration of life—oil fa cl T%T ? (Katha U., 1.28). 


aiM-T%1 ^ 


?TT«7T 


If it is asked as to whether this circumambulation of 
the wheel of transmigration is permanent, then the answer 
is given here— 


PK-Wcl TpMsiMHVlR 


r: UcblVIrl I I^V 9 11 


The state of the being is essentially sorrow only and 
this is due to the Malas. This will be eradicated through 
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the instruction (guidance) of the Guru. Then the power of 
Self-knowledge shines. (17) 


cdKsdl— 


fwf:l 


rife 41=104 

cl<4^1^ pKEqrl Pl=ll4cj; ^lH^lRd: 
WW II 


The “Jlvatva” (the state of the being) is constituted by 
the Malas, Anava, etc. Hence it is essentially sorrow. This 
state of the being which is essentially sorrow is eradicated 
or removed by the instruction of the Guru which consists 
in the knowledge of Sivadvaita (that the Self is one with 
Siva). Then the knowledge of the Self, i.e., the knowledge 
of the real nature of the Self as Siva shines. (17) 

Atmasthala ends 


Notes: Mund.U.says: 

fKt: fttfa 11 dfotldl*f dsUPtNHJ I (1.2.12)— 

“Having carefully viewed the worlds acquired through Karman, 
the knower of Brahman becomes completely averse to worldly 
life thinking that there is nothing that is not made by Karman 
and that there is no use of doing anything. Then in order to know 
that (which is not created, which is eternal), he should go with 
sacred fuel in hand to the Guru who is learned in Vedas and 
who is stationed in Brahman”. Then Jlvatva will be eradicated. 


3TSIRTTTrfTWFnT—(^3) 

cdKsdl- ZW— W *f=y=b^l ^TT§- 

1 ^fcTRTWTT T W: 11” 

^fdT <bd<4crtf1%cqTyKU| ld<|cpd4)dhldVdlcHdl5^<|rH^ 'HcjcdRl 
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Antaratmasthala—(73) 

In accordance with the statement of the Katha U., viz., 
“Suryo yatha, etc.,” which means: “As the sun, the eye of 
the world, is not contaminated by the external ocular 
impurities, so, being beyond the world, the one Atman who 
resides in all beings is never touched by the miseries of 
the world”, the author expounds that the Atman who has 
given up the nature of the embodied Soul, becomes the 
innermost Soul (of all)— 

Pu-W '■Jtlcirci : I 

PKWW I^II 

When the nature of the embodied Soul is given up due 
to the knowledge given by the Guru, then he who has given 
up that nature, gets the form of the inner-most Atman with 
all certainty. (18) 

STHs^TT- pR'HI 

rRT 3qcH'ib'rKlcH'HI3) 

to MUM 

When the nature of the Soul, i.e., the embodied Soul, 
gets rejected through the teaching of Guru, i.e., the 
instructions of the Guru, then in the case of him whose 
nature of the embodied Soul is lost, his Atman becomes 
the inner-most Soul; this is certain. (18) 

Notes: When the narrow state of the JIva (embodied Soul) 
is lost by virtue of the spiritual teaching and practical guidance 
of the Guru, then that freed JIva assumes undoubtedly the 
form of the innermost Atman. The state of the “Antaratman” 
is that which is between the Atman and the Paramatman. It is 
Atman as long as the cover of three Malas, viz., Anava, Maya 
and Karmika, exists. The Guru confers the Istaliriga on the 
Sthulasarlra after establishing the two Lirigas, viz., the Prana- 


MRuicjg 
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liriga in the Suksmasarlra and the Bhavaliriga in the Karana- 
sarlra. In this process he reduces the effect of the Anavamala 
in the Karanasarlra, the Mayamala in the Suksmasarlra and 
the Karmikamala in the Sthulasarlra. It is from here that the 
process of eradication of JIvabhava starts through the gradual 
exhaustion of Karman. When there is total exhaustion of 
Karman, the JIva is totally freed from the limitations of the state 
of embodied Soul. This is the state of “Antaratman”. As a living 
being he is found in the day-to-day events of life without his 
conscious involvement in them. Eating, sleeping, etc., go on 
consequent on his having the body. This is the state of 
Atman. Since he is fully conscious of his Self as not different 
from the Paramatman (Sivo’hambhava), he is in the state of the 
Paramatman. Hence it is said above that this state of the 
“Antaratman” is the one which is between the Atman and the 
Paramatman. The “Atman” sans the attachment of the fruits of 
action is the “Antaratman”. This is nicely brought out by the 
statement of the Katha U. (5.11) quoted in the preamble to the 
present stanza. See 18.20 below and the Sanskrit commentary 
thereon. 


oSTTW- 


T WlfcT— 


Then the author speaks of the nature of the “Anta¬ 
ratman” in three stanzas— 





I 



Wtffa: I m II 


Although residing in the body, this Soul is freed from 
the association with the body. Since he is in the capacity 
of the Paramatman through Self-realisation, he is called 
“Antaratman”. (19) 


own— 3PT 

M<lcH , HlfcMld N WfTcfRt 


f: 
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This embodied Soul, although he is residing in the 
body, is without any association with the (actions of the) 
body. Due to his knowledge in the sense of the realisation 
of the true nature of Self as Siva, he is in the state of the 
Paramatman and is called Antaratman. (19) 

Notes: The great achievement on the part of the Sivayogin 
at this stage is the freedom from the association with the body, 
although he is residing in the body. This is not possible for 
ordinary persons, while it is so natural for the Sivayogin. This is 
due to his remaining in a state of spiritual awareness of Self as 
Siva. Sve. U. depicts this state when the Self casts off all the 
fetters (Malas, etc.,) and remains in the state of Siva: 
tj ^cRT: ^ IP ^ fplft 

-h4'hi^ 1: 11 (2.15)— “The Yogin (yuktah) realises through his Atma- 
tattva which is similar to a lamp, the Sivatattva which is free from 
birth (transmigration), which is eternal and which is untouched 
by all Tattvas (from Siva to Bhumi—thirty-six). Having thus 
realised the God (as his own Self), he is freed from all fetters”. 
The Atman which is called Pratyagatman (embodied Individual 
Soul) is said to be similar to a lamp because like a lamp which 
sheds its light to reveal all the things around remaining in its 
state of a lamp as different from all those things, the Atman 
extends his power to all the limbs, the senses, mind and intellect 
remaining in his state of Atman as different from the body and 
the senses. This is referred to by the term “Tvam” in the 
Mahavakya “Tat Tvam Asi” (Chand. U., 6.8.7). Through the 
yoking of this Atmatattva with Sivatattva, the Yogin realises that 
his Atman is the Sivatattva itself, which is referred to through 
the term “Tat” in the Mahavakya quoted above. This realisation 
puts an end to all the Pasas. This is the state of the Antaratman. 


c-diMi— m 
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The “Atman” is called “Antaratman” because he stands 
between the “Jivatman” and the “Paramatman” and because 
there is fusion of the characteristics of both of them. (20) 





f^TWf^TR^ 


h^WFlfnjt 


RbRfd: 


ll^o || 


The “Atman” is the “Sevya-yogin” in whom the nature 
of the embodied Soul is eradicated. He is called “Anta¬ 
ratman” because he stands between the “Jivatman” and 
the “Paramatman”, i.e., mid-way between them, at the 
time of giving instruction to the disciple. Then again he is 
called “Antaratman” because he has in him the fusion of 
the properties of both the “Jivatman” and the “Para¬ 
matman”, i.e., he is endowed with the nature of Siva in 
the capacity as the inculcator of enlightenment in the 
disciple remaining as his innermost Soul and with the 
nature of the Jivatman as found engaged in taking food, 
speaking, etc. (20) 


cdiMi— m 



Then the author speaks of the same in a different 
way— 




R ^ I I 


Due to the association with “egoism” (the notion of 
I and mine), the delusion that I am man, etc., occurs. When 
the knowledge that ‘it is not my real nature’ arises, then 
the “Atman” is called “Antaratman”. (21) 
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cU\isU\ - qRR?iv|W^MI^|c|c|5MI^H^r=llRR^T: 

T WfR?T ffw ^imi^ ^ WHiRtcbinRi 

^^KlrRRl 1 I ? * 11 

By virtue of the “egoism” in the form of limited 
nature, there occurs the delusion consisting in the 
conception of man, etc. Due to the knowledge that it is 
not the real nature, i.e., that the limited nature (like man, 
etc.,) is not the original form, the “Atman” is called as the 
“Antaratman”. (21) 

HUM- 3MFT ^ 'jKM'ifRb 

- 

Then if it is asked as to whether he has the relation 
with the body or not, the author answers with analogies in 
three stanzas— 

W cIlRuil \ 

WSJT ^ VKl^i II?? II 

iteftsRTt W TT# hUi^sI: I 

^WRrT5TT?TT^ d^K^I: UcblVItl 11? ? 11 

Just as there is no association of the lotus leaf with 
water, so there is no association with the body in his 
case although he possesses a body. (22) Just as the bird 
residing in the nest appears different from the nest, so 
does the Atman residing in the body appear different 
from the body. (23) 

oHUsU \— II??-?? II It is clear. (22-23) 

c4Ks4l —m — 

Then the author gives another analogy— 


3TT^TH% W ^TTCT^crf#: I 
rTSIW ^Tfl^T^rfTtfSrT: 11?* I I 


Just as the moon is covered by the clouds which do not 
stick to him, so is the Atman encircled by the aggregates of 
the body, etc., without being touched by them. (24) 


c4Ks4l- WZ 31^'dRkl : 

3n? T TT ^6'Hf‘l^: ^'rllR^- 

W$:, 3ra^ : 11 ?X 11 


Just as the moon is covered by the clouds which do 
not get attached to him, i.e., which do not touch anything 
anywhere, so is the Atman, who is the Sevyayogin without 
the nature of the Jlva, encircled by the aggregates of 
bodies, i.e., of the three bodies, Sthula (gross), etc., without 
being touched by them. (24) 

Notes: The analogies of the moon, bird and the clouds are 
the most significant and suitable to the point on hand. The first 
two analogies given in stanzas 22 and 23 are able to bring out 
the point of “asangati” (non-attachment) in a superfical way, 
because there is at least the visible (saksat) relation of “samyoga” 
between the lotus leaf and water and also between the bird and 
the nest. There is no correspondance of these analogies with the 
Atman and the body, etc., which do not have any “saksat- 
sambanda”. If we take the analogy of the moon and the clouds, 
it corresponds to the point on hand (i.e., non-attachment of the 
Atman with the body) both in respect of “asangati” and in 
respect of the absence of “saksat-sambandha”. It may be noted 
here that the moon and the clouds are miles apart and yet the 
clouds seem to block the sight of the moon. 




Then if it is asked as to whom he sees, the answer is 
given here— 
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ftjfjTt Puw)mRlRlcMc|: I 

^Wtsfcr TT^T ^iirHi <ilhd: 11 ^ ^ II 

The Atman who, although residing in the body, is 
without the notion of ‘I and mine’, who is without ‘egoism’ 
and who has the obstructions of adjuncts eradicated, 
realises Siva through Yoga. (25) 

cJTRs^T—fadvldl WIN: I % J Tf f^TSWS^IRMI 

‘Viklava’ means ‘obstruction’. ‘Yoga’ means the 
‘power of Yoga’. The rest is clear. (25) 

Notes: The attachment to the body, etc., the outward 
operation of senses with attachment towards the objects, desire 
to get mundance pleasures, etc., are the obstructional adjuncts 
which weaken the the power of the Atman. But all these adjuncts 
which cause obstructions are totally absent, the Atman is 
stationed in Siva and sees nothing but Siva as not differnet from 
his Self. 


aw— ?Tff TfWT TRTT NRPt 

Then the author says that the Atman appears as Siva 
by realising him as his Self— 



iUcb-W W-UM: I 




wrrarT: 1R5 11 


By relinquishing the notions of the enjoyer and the 
enjoyed through the gracious favour of the inspirer (Siva), 
the Atman appears in his pure nature (as Siva) with his 
inclination of being the enjoyer slipped away. (26) 



MRuicJg 


TJkjrT, M=bRld I II 

The “relinquishment of the notions of the enjoyer and 
the enjoyed” means the “relinquishment of the attachment 
towards the objects of enjoyment by the enjoyer”. With 
the slipping away of the nature of the enjoyer, i.e., the 
separation from the nature of the Jlvatman consisting in 
that of the enjoyer through the gracious favour of the 
inspirer, who is Siva (Isvara), the Atman shines in his own 
real nature, i.e., in the nature of the Atman as common to 
both the Jivatman and the Paramatman. (26) 

Notes: This is the case of “nivrtti” of the three aspects of 
Siva, viz., Bhoktr, Bhojya and Preraka to revert back to their 
original form of Siva. The notion of the world of objects is 
merged into Siva through the Jlvatman whose mind and senses 
with all their precepts and concepts are merged into him. This 
happens when Siva as the Preraka extends his gracious favour 
towards the Jlvatman (Bhoktr) on the total exhaustion his 
Karman in stock. 

oyusiii—3WM<MK*ier •yqmqRi— 

Then the author concludes the Antaratmasthala— 

iUcbrcM ^RTI 

JJcMcIrn RV9 11 

Sambhu resides always inside as the inspirer of all. 
Through the meditation leading to that realisation, the 
Yogin experiences the delight like one liberated. (27) 

cdKsWI— ¥W{\ RV9 11 It is clear. (27) 


Antaratmansthala ends 
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Notes: The “Antaratman” is the innermost Atman who has 
a nature common to both the JIvatman and Paramatman, 
remaining like the JIvatman with no association with the body 
in certain respects and like the Paramatman with nothing 
remaining within the province of experience other than his Self 
as not different from Siva. 


When the Mala or nescience which is the cause of 
transmigration is washed away or removed through that 
enlightenment in the form of the knowledge of non-duality 
with Siva, this “Antaratman” comes to be called as the Para¬ 
matman due to the communion with the Paramatman. (28) 


3T2T XRTTPqWW —(V9>0 

cditsdi— RRed i wiTfwj Rmft- 

HRdldH I WK&m 'HAHROh TWcPWl" ffeT 

Pl4crlr4H WTTr4fcT fwi— 

Paramatmasthala—(74) 

The as per the statement of the Kai. U., viz., “Evam 
viditva, etc.,” which means: “Having realised the form 
of the Paramatman like this, as residing in the caves (of 
the hearts of all), as free from “Kalas”, as one without a 
second, as the witness of all and as free from the manifest 
and the unmanifest, assumes the form of the Paramatman 
which is nothing but pure consciousness”, the author 
expounds that the “Antaratman” himself is the “Para¬ 
matman” due to the total absence of Malas— 


ftsgt rTrRsTt^T ^ MRWf I 

I R 6 11 

When all the defilements of ignorance (Malas) that 
cause transmigration, are washed away by that enlighten¬ 
ment, this “Antaratman” comes to be called “Parama¬ 
tman,” as he becomes one with the Supreme Atman. (28) 


cdKsdl- 3JWrRTrflT 

dR$dl 4 d^lRd Rp £4 11 Id PwRcl ^rfrl 

^f: I Rill 


Notes : i3°r forf^T WTTcWj — Kai. U., 24. The form of 
the Paramatman is what is realised as One’s Self (Svatman) 
when the entire network of world constituting non-Self (anatman) 
disappears. The Paramatman is called “Guhasaya” as he is taken 
as residing separately in the caves of the hearts of all due to our 
ignorance. This is because he is in reality one and without a 
second, with his “Arhsa” dividing itself into many for cosmic 
sport and deliverance of the JIvatman through making him 
exhaust the fruits of Karman through the experience of joy and 
sorrow. The Paramatman is free from “Kalas” from the “Prana” 
to “Nama”. He is again described as “Advitlya”, one without a 
second. He is “samastasaksin”, the witness of all. Again he is 
beyond the manifest and the unmanifest world. He is pure 
consciousness. The realisation of total communion of the Atman 
with such Paramatman as water with water constitutes “Para¬ 
matmasthala”. “Samarasya” or “Samarasabhava” means this 
communion, this spiritual kinship between the “JIvatman” and 
the “Paramatman”. This is beautifully portrayed in the follow¬ 
ing Mantras of the Kai. U.: fil^l 

^4)5*41 Si) tewRrawrfFT 11 3tVlfi^5inf^WTf^T: V^TT- 
^ I 3ti FcMHlPl 1414^4) FfctT 3 tTT FT I 

^fr ffji i ^ ft Ffer f# ff 

I ^ gfwtf FT cltellRrl 'T f|5fFT ^ FFT ^ I I (20-23)— 
“I am more atomic than all the atomic; so am I great. This world 
is of various forms. I am the ancient one. I am the Purusa 
(Primordial being). I am the Hiranyagarbha. I am of the form of 
Siva. I am without hands and legs. I am endowed with the Sakti 
which is beyond comprehension. I see without eyes and hear 
without ears. I know that there is nothing beside me. My form is 
alone. There is none who can know me who am the bliss. I am 
the pure consciousness. I am alone to be known by many Vedas. 
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I am the author of the Vedanta and the knower of Veda. There 
is neither merit nor demerit in my case. I am not subject to 
destruction. I do not have birth, body, senses and intelligence. 
There is no earth, no fire, no wind and no ether for me.” This is 
the “Samarasya” par excellence that is depicted in the Para- 
matmasthala. 


cdiMi— m 



Then the author depicts as to who is this Parama- 
tman— 



: lilcKl: TT^ntsfr ychi^iou l 1^ II 


As he is the most effulgent of all the Souls through his 
own lustre, although he resides in all beings with lustre, 
Siva is called the Paramatman. (29) 



II 


Although he is all pervasive with his own lustre, the 
effulgent Siva stands superior to all the individual Souls. 
Hence he is called Paramatman. (29) 

Notes : Siva resides in the various beings as the individual 
Souls. Yet he is above them both in lustre and eminence. He is 
the most effulgent among the lustrous Souls and the most 
prominent among the those individual Souls. Hence, he is rightly 
called Paramatman, the Supreme Soul. His nature has been 
beautifully depicted in the Sve. U. 6.11: 

*F% 1 I'tKIcUI I 11— “He is 

one God without a second. He is hidden in all the beings. He is 
the innermost Soul of all the beings. He is the controller of the 
fruits of Karman. He is the inner controller of all beings. He is 
the (silent) witness. He is the pure consciousness. He is alone. 
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He is free from three Gunas.” He is one like the sky, but not 
insentient like it. He is “deva”, the effulgent one. Then why does 
he not shine? He does not shine because he is hidden in all the 
beings. Although he appears to the enlightened as one Atman in 
all the beings, he does not appear to others. Since he is hidden in 
all the individual beings, should he be regarded as divided? No, 
he should not be regarded as divided because he is all-pervasive. 
It may be further contended that since he is all-pervasive, he 
should be regarded as insentient like the sky which is all- 
pervasive. This contention is incompatible because he is the 
innermost Soul of all beings. Thus he is all-pervasive as well as 
full of consciousnes as the inner Soul of all beings. Is the Lord 
who dispenses with the fruits of actions, different from him? No, 
he is the Lord who dispenses with the fruits of actions as the 
“Karmadhyaksa”. Is he different from him who is called 
“Sutratman”? No, he is the “Sutratman” himself, residing in all 
the beings as the “Sutra” controlling them. He is thus “Sarva- 
bhutadhivasa.” As the controller of all beings, is he possibly 
prone to deformities (vikaras)? No, he is the witness of all 
(Saksin). As the witness, he is not touched by the deformities 
connected with the objects and operations under his purview 
(saksya). It may be said that the Saksitva is dependent on the 
purpose of displaying the “Saksya”. This is not so because he is 
the “Cetr”, the pure consciousness. If there is any thing else how 
can he be pure consciousness? It connot be contended like this, 
because he is alone, i.e., he is only one without anything general 
or anything particular. How can you think of him as “Kevala”, 
when there are three Gunas? This question is untenable because 
he is without Gunas, i.e., unaffected by Gunas. Such is the most 
effulgent and the most prominent Paramatman. Here the Atman 
has fully accomplished the nature of the Paramatman. 

cdKsdl- m MchKH^ui rT^TOTT^— 


Then the author defines him in a different way— 

PWsMPd WM TT 13o | | 
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He in whose great ocean of Maya the multitudes of 
bubbles in the form of worlds rise and submerge, is called 
the Paramatman. (30) 


I? o 11 It is clear. (30) 

Notes: The worlds (brahmandas)are the bubbles in the 
great ocean of Maya controlled by Siva. They are formed and 
then they bulge as big as they can and burst to disappear into his 
nothingness (nirakara). This is one definition of the Paramatman. 

cmrsm— 3T?T T?E-lRl— 

Then the author depicts his form in three stanzas — 

sriilRpVju: Tff ^ illdchldj 

WTT^R: II ^ ^ II 

That form in which the hosts of luminaries rise like 
the sparks from the fire and merge again, is the form of 
the Paramatman. (31) 


cdltsdl- 


P^fdl 


fT <Jdtc>q RtelP ^Trf^rT, 


\:W$\ II 


That entity in which all the multitudes of the lumi¬ 
naries in the form Jivas rise like the sparks arising form the 
fire and again merge, is the form, i.e., the nature, of the 
Paramatman. (31) 

Notes: The analogy given in the stanza reminds us of the 
famous statments of Mund. U. as: 

imeRt WTT: I W: Wl^ m 11 (2.1.1) — 

“Just as from the well-lit fire the similar sparks in thousands 
arise and again merge into the same fire, so from the Immutable 
One the various objects are born and again they get merged into 
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the same”. Every being is a spark of the fire of consciousness. 
The Sivayogin realises this as his Self merged into the great fire 
of Saiva consciousness. This is the state of Paramatmasthala 
in the case of the Sivayogin. This is more beautifully depicted 
through another analogy in the Pra. U.: WU rrN 
W3: TtcTfWFTrrWvI <TT: ? of ^ 

(4.2)— “Just as, O Gargya! the rays of the setting 
sun become combined into one in that disc of effulgence and 
they spread out again from the rising sun, so do, indeed, all the 
beings become one in the effulgent mind of the Lord.” He, in 
whom all the “Bhavas” merge into one, is the Paramatman 
depicted here. The Sivayogin is in that state of the Paramatman. 


cdKsdl —m 




That entity in which all the objects, i.e., the Principles 
starting from the earth, get merged together like the waves 
in the ocean, is in the form of the Paramatman.(32) 

Notes: The form of the Paramatman is compared to an 
ocean and all the objects of the world, i.e., those that are made 
up of the thirty-six Principles from Siva to Bhumi, are compared 
to the waves. Just as the waves get merged into the ocean, so 
do the objects, i.e., the Principles starting from Bhumi in the 
ascending order, get merged into the Paramatman. The analogy 
of the rivers and the ocean given in the Mund. U. and Chand.U. 
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drives home the same point: W TO: TOnpit 

fhlFT I tWT W^tt f^\l I (3.2.7; 6.9.1)—“Just 

as the flowing rivers get merged into the ocean without any 
reminiscence of name and form, so does the enlightened one, 
being freed from name and form, gets into the higher than the 
highest Divine Purusa”. 


edits*! I—JT: 



Again it is said in a different way— 




iftcRT TcRcvlj IRUIcJH: 113 3 II 


It is said that the nature of the Paramatman who has 
his relation with the Malas totally eradicated, is the very 
life-principle of the entire world and stands above all the 
Principles. (33) 


edits*! I— 




The nature of the Paramatman is said to lie in the 
removal of his relation with Anava and other Malas. It 
happens to be the very life-principle of the world which 
consists in name and form. It is above the (36) Principles 
from Bhumi to Siva.(33) 


Notes: As the embodied Soul, the Atman is covered with 
the three Malas, Anava, Maylya and Karmika. Now as the relea¬ 
sed Soul, the Atman is in his original form of the “Paramatman” 
with the three Malas totally eradicated. Secondly, as the 
embodied Soul, the Atman was only an animating principle of 
the body he occupied. But as the liberated Soul, the Atman is 
the Paramatman who has become the animating principle of the 
entire world consisting in names and forms. Thirdly, as the 
embodied Soul, the Atman is bound by the limitations of the 
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thirty-six Principles from Siva to Bhumi. But as the liberated 
Soul the Atman in his capacity as the Paramatman, transcends 
the thirty-six Principles. 

cdltsdl- 3 W LRHIcHI WW TTRTrT — 

It is said here as to how the Paramatman shines— 


13*1 I 

Just as the sun shines with his own brightness by 
enveloping the entire world, so does the Paramatman shine 
by enveloping (the universe) with his “Saktis”.(34) 

edits*!I— NRTT: W+Kdl WIRpf 3#, 7PJT 

KHIchl ^HIdcdlRHd^1d4^lRdRlR£$i JTORT I 
rT?JT ft — 'ij'Jd'k 4 ! 41irh1 Ridded I ^Hldcdtttdfdl Rltl^TH- 
^iRRl:, ^1 jf^rRFlT cl'hRj 

t^lRd:, ^fldf TtWdMSFIT -H^K^lRd:, ^ITWfTT^t- 


WTTcqT ^WdlTT^FIWW^^ JTORT WW: I 
rT?JT ft — 'ij'Jd'k 4 ! 41irh1 Ridded I ^Hldcddtddfdl Rltl^TH- 
^iRRl:, ^1 jf^rRFlT HoH^lRd:, cl'dRl f^%lM c bNl c bdM^l 13 lT 
t^lRd:, ^fldf TtWdMSFIT t^k^lRd:, ^ITWfTT^t- 
dH u IMdl u ll3d$frH c bl Rt^dNlRRl: I 3T ^nRjR&f 

ddribdHsf: M«llRl=hRII^— ‘\Hlddl tjRi^TT fRPTJ 
3 'hltdtdl ipRf Tf4 TT^l f^df T’lRl °dlki WIItTTRJ: 11 
Rrrt^ ^Itdrdd'HRRfSSddf ?lf%T: I Wdl 
fMt fRi ^ i” ?Rn 3T -wviEdfaRfa oqM 

I 3R Rw dWld:, 7PJT 

Rldllt^wttf HRI^dld:, ^^dlt: ^Rdts'Mrdlrt, W#TT f?R- 
WUdcdldJ ^ fd%i Rb^ ttH^HIdH^ 

T5RT fftl 13* 11 


Just as the sun stands pervading the entire world 
with his own brightness, so does the Paramatman shine 
pervading the entire universe with his own five “Saktis”, 
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Dhumavatl, etc. It is thus: What is created is of the nature 
of the five elements; hence, his Tirodhanasakti (power of 
covering) which is otherwise known as Dhumavatl (smoky) 
is found in the earth; his Palanasakti (power of protection- 
Sthiti), characterised by nourishment, in the waters; his 
Srstisakti (power of creation) characterised by the capacity 
of drying up, in the wind; and his Vibhutasakti (power of 
enveloping) characterised by the capacity to show favour 
in the form of uniting with Siva, in the sky. It means that 
the Paramatman envelops the entire universe with his 
five Saktis. This is told in Viru. Pa.: “Dhumavati, etc.,”; it 
means: “Dhumavatl resides in the earth, Hlada in the 
waters, Bhasvatl in the fire, Spanda in the wind and VibhvI 
in the sky. The universe is pervaded by them. Dhumavatl 
covers the objects. Bhasvatl is the power of the Adhvans 
which reveals things. Spanda is effective in creating turmoil. 
VibhvI is meant for pervasion and Hlada is intended for 
nourishment.” It means that the Paramatman pervades the 
entire universe through his Saktis. Here one should not 
raise a doubt regarding the non-difference of the universe 
from Siva on the analogy of the seeming non-difference of 
the world from the sun who (just) envelops it through his 
light, because the earth, etc., are the Saktis of Siva himself 
and the Saktis are the part and parcel of Siva’s nature. The 
world, on the other hand, is not of the nature of the 
brightness of the sun itself, but is only related to the Sun. 
Since there cannot be total correspondance with the analogy 
in all respects, the analogy here should be taken only in 
respect of “pervasion”. (34) 

Notes: spiral. 5 ^ WHJI — Viru. Pa., 25-26. The five 

functions (Krtyas) of Siva are Srsti, Sthiti, Laya, Triodhana and 
Anugraha: I WRW 

Hi I (Mrg. A., 2.3). These functions are performed through the 
five Saktis and are called after those functions as Srstisakti, 
Sthitisakti, etc. Sve. U. calls the various Saktis as Isanls through 
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whom Siva (Rudra) plays his cosmic sport of creation, protection 
and annihilation: pH *1l<ri°IH>ld I 

3? 3 ^ ^ 11 pH ft ^ 3 fedNid tregtf pp 


(3.1-2)—“One and only one without a second, the Paramatman, 
who wields a net, rules all the world with his Saktis. He alone 
is the cause for the birth and growth of all. They who know this 
become immortal. Rudra is one without a second, who rules 
these worlds with his Saktis. O men! he is present in the hearts 
all beings. After projecting and maintaining all the worlds, 
he finally withdraws them into himself”. The same idea is found 
in another statement of Sve. U.: 

^ 11 ( 6 . 8 ). As told in the Viru.Pa., the world is made 
up of the five elements (Bhutas)— PrthivI, Ap, Tejas, Vayu and 
Akasa. The five Saktis, Srstisakti, etc., are associated with the 
five Bhutas and they are called respectively as Dhumavatl, 
Hlada, Bhasvatl, Spanda and VibhvI. The analogy given here is 
of the sun who pervades the world with his own lustre. Likewise, 
the Paramatman pervades the universe with his Saktis. The 
correspondance between the analogy (drstanta) and the matter 
on hand (darstantika) is just limited to the aspect of all-perva- 
siverness. The correspondance between them is not in all 
respects. It must be noted here that although the world is 
enveloped by the sun with his light, it is different from him. But 
the universe which the Paramatman envelops through his Saktis, 
is not different from him. The Bhumi, etc., which make the world 
are the different Saktis of the Paramatman as shown above and 
those Saktis are the inseparable nature of the Paramatman. 


<*!Ks4l-3 


It may be contended as to why should we not regard 
Isvara as subjected to the transformations which the world 
undergoes since he stands enveloping the world? Answer¬ 
ing this objection, the author concludes the Paramatma- 
sthala— 




1134 




fowl ^RWHtsfa : I 

wm ^wni *rtrn i^m 

Although appearing everywhere and yet remaining 
away from the Maya of the world, the Paramatman shines 
as their inner light in the Individual Souls. (35) 


cdlMI- KHIcHI (feldt?) W& WfTHtsft 



Although the Paramatman appears everywhere in the 
universe, yet he is different from the Maya of the universe, 
in as much as he is the material cause of the world. Hence, 
he is free from the defects in the form of the six modifica¬ 
tions prevalent in the universe. With his nature consisting 
in existence, intelligence and bliss, he remains as the inner 
light enlightening the intellect of the individual Souls who 
are endowed with the realisation of the abominable nature 
of the worldly life (transmigration). (35) 

Paramatmasthala ends 

Notes: Sadbhavavikaras to which the objects of the world 
are subjected are: falfprot I (Ya.Ni. 

1.2)— Birth, existence, changing, growing, declining and destru¬ 
ction. Although the Paramatman is enveloping the world through 
his Saktis having created it through his own Saktis, he is totally 
unaffected by the defects of the world. This is the special feature 
of the Paramatman: He is the material as well as the instru¬ 
mental cause of the world; he enters the universe after creating 
it; yet he is not subjected to the “Vikaras” to which the world is 
subjected; he is immanent in the world and yet he transcends it. 
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cditsdi— m— “3imt 
'hh^ c Kl: 'SRI 


TFRSprf PB5WcT— 


II” 


ft%r- 


Nirdehagamasthala — (75) 

Then in accordance with the statement of the D.K., 
viz., “Asrayo dvandvamityuktam, etc.”, which means: 
“Resort is said to be duality. Relinquishment of duality 
leads to the highest dome. The Yogin who is liberated even 
while alive, would be finally liberated on the abandonment 
of the body”, the author propounds the Nirdehagama- 
sthala for the Sivayogin who has assumed the form of 
the Paramatman by discarding the characteristics of the 
physical body— 

The Sivayogin, although possessing a body, assumes 
a state of bodilessness (nirdeha) with the realisation that 
he is Paramatman himself, egoism being removed and 
attachment to the peculiar properties of the body being 
suspended. (36) 



113^11 


The attainment of the state of bodilessness is said 
in the case of the Sivayogin who has a body and yet who 
has discarded the special properties of the body such as 
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‘fatness’, etc., who has realised himself as the Paramatman 
and who is free from the notions of ‘I and mine’. (36) 

Notes : Attachment to the peculiar properties of the body 
(dehadharma) is in several forms like “I am fat”, “I am lean”, 
“I am young”, “I am old”, etc. The Sivayogin is not attached 
to the characteristics of the body. He is Paramatman (Siva) 
himself. It is the body that undergoes the different changes 
and modifications. It is the body that is affected by external 
forces like heat, cold, etc. Atman in his true state of Siva, is not 
associated with any of these properties of the body. This consti¬ 
tutes what is known as “Nirdehagama”. — 

(D.K., 44). f%FFT: Mrf: (^TFT:) WTTTf 3Tm: 

(fHT) Wsi'iu: I There is a ‘Nirvacana’ also in the Ekottarasata- 
sthall thus: ■y<*u*iviifhHiPic=iitv, I ^ 

11 (quoted in the Kannada commentary of Sri N.R. 
Karibasava Sastrin) — “Although the Sevya-Yogin has the body, 
he is called ‘Nirdeha’ because he has no attachment to the body 
as his.” 


c4Ks4l- m WTRRTWT: IWIFRt TOM 

TSf*T: : 4Id HI3^Id— 

Then the author propounds in six stanzas that the 
Sivayogin who has assumed the state of the Paramatman 
has no relation with body— 

HHdl^ TTTTmWcbKUl | 

XRI^TT fuft Tft: I I^V9 II 




11 B C II 


WRI 




I 1 ^ 11 


MRu3<ts 
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MRIcblVmi^H gfrfwil^o 11 

When the notions of ‘I and mine’ (ahanta and mamata) 
which cause the delusion of worldly life (subjected to 
transmigration), slip away, where is the body and where is 
attachment to it in the case of the Yogin who has assumed 
the state of being the Supreme Soul? (37) When the Yogin 
has his mind merged into the profound ocean of conscious¬ 
ness which is consisting in the stream of ‘worldlessness’, 
how can he think of the body? (38) Cherishing his Atman 
as the partless ether of consciousness even while having 
a body, the Yogin is not affected by the deformities 
(peculiarities) found in the body. (39) Realising himself 
as the Supreme Ether (Paramatman) which is of the nature 
of absolute awareness, which is without a second and which 
is blissful, where can he have delusive attachment? (40) 


c4lis4l— mk: jffirsr gR 11^^11 fTfrEKEK- 

MH^'d^dld 3PTR) fw^faxl: Rlddbfl ^ qcp|<u| 

T THIllrd?!: M3^ M 'WlcHHH'^ u ^lfedl i lPd4H-4l=bK 
WTIWI *RIH: W OcdlcHM|U|KIH RT3TH^ 

^iiPdo^A” fT ^fR- 


dRl c b< | J| ?lf(4 

ftcqsf: MY o 11 


girfd? T f^TfT, 


It means that whence the body and attachment to it 
can come to him. (37) How can the Sivayogin think about 
the body as his mind is fully merged into the fathomless 
ocean of consciousness which has the multitude of the 
movable and the immovable removed? It means that he 
cannot think of it in any way. (38) Considering his Atman 
as the ether of consciousness which is without parts, the 
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Sivayogin, although possessing a body, is not affected by 
the changes of the body and the senses. (39) Realising his 
Atman as the Supreme Ether (Paramatman) which is 
absolute, without a second and blissful consciousness, as 
per the statement of the Chand. U., viz., “Akasasariram 
brahma, etc.,” which means: “Brahman has ether as his 
body; he has truth as his very nature; he has Pranas for 
his sport; he has mind as his joy; he has peace as his 
prosperity”, where can the Sivayogin delude himself 
thinking that he is the embodied Soul? It means that he 
does not think like that anywhere because there is no place 
other than Brahman for him. (40) 

Notes: It may be noted here that the first pada of the 37th 
stanza is read differently in the editions with the Kannada 
commentaries of Ujjinlsa (14th cent. A.D.) and Kashinatha 
Sastrin (20th cent. A.D.), as I This means “When 

the artificial egoism slips away”. It is a mistaken egoism in the 
form of ‘I am the body, I am fat, I am lean, etc. In the reading 
found in this and other editions is a Dvandvasamasa in 

the dual number— J ifciai- 7 lfv[rf- J lR'iai:— Akaranta feminine word. 
What is stated in the 37th stanza is that the Yogin who has 
entered into (who has been in) the Supreme I-ness (i.e., 
Paramatman), cannot have the consciousness of the body and 
as such cannot have any attachment to the body. The conscious¬ 
ness of the body remains as long as the notions of ‘I and mine’ 
remain. Those notions are the cause for transmigration. The 
38th stanza depicts the state of the Sivayogin whose mind is 
deeply immersed in the abysmal ocean of consciousness, which 
is the Paramatman and which is bereft of all worldly asso¬ 
ciations. Such a mind cannot think of the body at all, because 
its attention cannot go in the direction of the body. The world 
of duality of which the body is a sample, is removed far from 
the mind. This is called as “Manasah amanlbhava” by Sankara 
and as “Asparsayoga” in the Mandukya Ka.: 

UfarT: I rr^TTT: ^ cTWT: 11 (3.34)— “The 

operation of the mind which is controlled, which is free from 
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figments of thought and which is enlightened, should be known 
as in the state of deep sleep. There is nothing equal to it”. When 
the mind gets to the root of the reality of Atman as the Para¬ 
matman, it becomes free from all the external contacts. That 
is the peaceful state of the mind which is like that of the fire 
without fuel (nirindhanagnivat prasantam—Sankara). Thus there 
is the state of non-mind in the case of the mind (Mandukya Ka., 
3.39)— “What is known as Asparsayoga is hard to understand 
by all (ordinary) Yogins”. Asparsayoga is that Yoga in which all 
the ‘touch’ in the form of association with all external objects 
is absent; this is well known in the Upanisads. So says Sankara: 

<jHpiqcy I (Bhasya on Mandukya Ka., 3.39). The Sivayogin who 
is adept in this Yoga has his mind completely merged in the 
profound ocean of Saiva consciousness. Hence, there is least 
inclination towards the body as far as such a mind is concerned. 
This is the state of “Nirdeha”. The 39th stanza describes the 
state of “Nirdeha” in a different way. The Sivayogin who is one 
with the Paramatman is in the state of the ether of consciousness 
which is without any parts and which is absolute. Hence, he is 
not touched by the “vikaras” of the body although he is living 
with a body. Here the well known analogy of the lotus leaf and 
the water can be taken to elucidate the point. This is hinted by 
this statement of the Chand. U.: W 3TPtt 7 fiflvr^RT 

yqilcifafq qjxf q I (4.14.3)— “Just as the waters do not 

stick to the lotus leaves, so in the case of the enlightened person 
the fruits of Karman (consequent on the possession of the body) 
do not get associated”. The 40th stanza describes how the 
Sivayogin realises that he is in the state of the Supreme Ether 
(i.e., Paramatman) which is absolute, of the form of conscious¬ 
ness, without a second and blissful. Such a Sivayogin who is 
divine consciousness itself cannot have any kind of delusion such 
as ‘I am the embodied Soul’ (i.e., I have a body), etc. Here in 
support of this, Maritontadarya quotes a statement saying that 
it is from Chand. U., while it is actually from the Tai.U.The 
statement is: — (Tai. U., 1.6.2). Paramatman 

is said to have the ether as his body in the sense of having a body 
as subtle as the sky. He is called “Satyatman” in the sense that 
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his form (svarupa) is the absolute truth in the ultimate analysis. 
He is “Pranarama” in the sense that the instruments of his sport 
are the pranas. He is “Mana-ananda” in the sense that he has 
the mind which has bliss as its content. He is “Santisamrddha” 
in the sense that clamness or peace is his wealth. Such is the 
nature of the Paramatman. The Sivayogin in that state con not 
have any attention towards the body which deludes him to think 
that he has a body. With this delusion comes the notion of ‘I 
and mine’, which leads to “samsara”. 



If it is objected that in the case of the ether also there 
are adjuncts such as pot, etc., then the author answers it— 

SmfsrfgfttTT I 

Tift: I*3 11 

How can he who has the clear awareness that diffe¬ 
rences consequent on adjuncts are found regarding a single 
object, be limited to the body at all? (41) 

c4Ks4l— I* \ 11 It is clear. (41) 

Notes: In the case of Akasa, for instance, there are diffe¬ 
rences consequent on the limiting adjuncts such as ghata, matha, 
etc., which give rise to the conceptions like “Gatakasa”, “Matha- 
kasa”, etc. He who knows the fact that when these limiting 
adjuncts are removed, the Akasa is in its absolute form, is the 
enlightened person who is not misguided by such adjuncts to 
think that the differences are eternal. Such an enlightened 
Sivayogin cannot think that his Atman is limited to his body. He 
knows that when the adjunct in the form of the body is dropped 
or ignored, his Atman is one with the Absolute Paramatman. 

cdKsdi— m — 

Then if it asked as to why it is, the answer is given 
here— 
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TTTOHi 
3T^f^ srIMMi i 


I chKUW | 

*N 

^STT I 1^9 I I 


The idea of difference is the cause of division in the 
case of all objects. When the idea of non-difference dawns, 
where is the scope for the talk about division? (42) 


c4Ks4l- ^ 

chilled: 11*3 11 




When it is known through the example of ‘Ghatakasa’ 
that the idea of difference is consequent on the adjuncts 
and when the idea of non-difference becomes firm, the 
notion of difference which is the cause for the division 
becomes slackened. Then there is no talk of difference 
whatever. (42) 

Notes: As long as there is the idea of difference, so long 
there is the conception of things as delimited by space, form, 
etc. When that is gone, there remains the notion of absoluteness 
and one-ness, which is nothing other than that of the state of 
the Paramatman. The Sivayogin who looks upon his Self as 
Siva (Sivo’ham) and who is in harmony with the divine presence 
in everything, has no relation with the body. Thus he is the 
“Nirdehasthalin”. 

o4Ks4l-3W cRtd M=bdl^r4 — 

Then after elucidating that ‘non-duality’, the author 
concludes the Nirdehagamasthala— 

'UTcRT I 

rTTT TU5RI: giST 11*3 I I 


rTTT ^IKWrlldH: 11*3 I I 

In the case of him who has the all-comprehensive idea 
of “Sivo’ham” (I am Siva) and who has been in the state 
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of unlimited Atman (i.e., Paramatman), how can there be 
any relation with body? (43) 


cdKsdl- 


Pddlld'Hl^TT WT 


T, cTFT, 




Wd? d 


1 : 11*3 11 



In the case of that Sivayogin whose idea of non-duality 
with Siva as “I am Siva” is comprehensive, and whose state 
is that of the limitless Atman, how can there be any relation 
with the limited body? It means that it cannot be in any 
way. (43) 

Nirdehagamasthala ends 

Notes: The Sivayogin who has no vain attachment to the 
body, is rightly called “Nirdehasthalin”. 



Nirbhavagamasthala—(76) 

As per the statement of the D.K., viz., “Naivordhvam 
dharayeccittam, etc.”, which means: “The mind should not 
be raised higher, nor should it be held in the middle nor 
below; when it is absorbed inside, it should be made bereft 
of any content”, the author propounds Nirbhavagama¬ 
sthala in the case of the Sivayogin who has become adept 
in “Nirdehagama”— 
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The mental state (of the Sivayogin) which is free from 
all agitations, when other thoughts (bhavantara) that are 
not in conformity with the true nature of the Self are 
discarded, is called “Nirbhavagama” (44) 



ifTdt RPlfam 1I** 11 


The mental state, i.e., mental inclination which has 
been rendered free from all agitations, i.e., the agitations 
of senses, due to the removal of all the other thoughts 
which are not in conformity with the nature of the Self of 
the Nirdeha, is called “Nirbhavagama”. (44) 


Note : The real nature of the Nirdeha Sivayogin’s Self 
(which is Paramatman) is that of “Saccidananda”, the state of 
supreme reality, intelligence and bliss. All other Bhavas 
(thoughts) are discarded here, as they are not in tune with that 
nature. Hence, this Sthala is called “Nirbhavagama” (a state 
transcending all thoughts). Vide the definition of Bhava as: ’traf 

I (S.S., 16.67). ^4, 5?^— D.K., 38. 
Through this ‘nirbhava’ state, it is Atman as not different from 
the Paramatman that becomes the content of experience and 
nothing else. It is the awareness of “Atmaikatva”. The Sivayogin 
has this experience in a spontaneous way. Br. U. describes this 
in such way as to make it stand clear before our mental eye: W 
4 5^3 TTfnpT 

3 TTftfR ^ ijtcT: 11 (2.4.7-9)— “It is like this: 

When the drum is being beaten, it is not possible to grasp any 
other sound; since the drum is being handled, it is the sound 
produced by the beating of the drum alone that is grasped. Again 
it is like this: When the conch-shell is being blown, it is not 
possible to grasp any other sound; since the conch-shell is being 
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handled, it is the sound produced by the blowing of the conch- 
shell alone that is grasped. Further it is like this: When the lute 
is being played on, it is not possible to grasp any other sound; 
since the lute is being handled, it is the sound produced by the 
playing on the lute alone that is grasped.” This is how when the 
content of experience is nothing but “Sivo’ham”, there is no 
other experience except “Sivaikatva-bhava”. All other Bhavas 
have subsided. This is the state of Nirbhavagama. 

cqKs'Ml-3T?T rTf%'FRFr f T J i TUfr: mRimkmRi— 

Then the author expounds the nature of Nirbhava in 
five stanzas— 


TTRTFT crcgSWTTSR: I 
Fd£UlfM farfqferT: I I 


The conception that “I am Brahman” rests on dual 
entity. But that conception is decidedly absent in one who 
has mergd into the Ether of Supreme Intelligence (i.e., the 
Paramatman). (45) 


c4Ks4l-311 ^TTFH#lfrT ^frT 

RlSpiifH 'Hid C-l fTTHM 

Mfm\ Rreftr ftflET i iym i 


In “Aham Brahmasmi” there is the implication of dual 
entity as “Aham” (I) and “Brahman” (Paramatman). In 
the case of him whose mental state is totally merged so as to 
become harmoniously blended into one, that conception, 
i.e., the implication of dual entity, is decidedly absent. (45) 

Notes: In the very statement “Aham Brahmasmi”, two 
things, viz., “Aham” and “Brahman” are mentioned. Thus the 
conception behind this statement recognises “Aham” (Jlva- 
tman) and “Brahman” (Paramatman) as two entities. When the 
“Self” is merged into the “Cidakasa”, i.e., Ether of Supreme 


Intelligence, this distinction disappears. This is what is obvious. 
Flowever by virtue of the term “asmi” the implication is that I am 
one with Brahman, i.e., the “I” which had been so far mistaken 
as related to all sorts of things, has been now realised as not 
different from “Brahman” — PTO: I This process of 

realisation is complete when these two turn into one in that 
Ocean of Consciousness (Cinmahodadhi) or that Ether of 
Supreme Intelligence (Cidvyoman). Then there is no scent of 
duality whatever. The content of this Sthala has been given in 
the Nirvacana of Ekottarasatasthall: FPPT 'Hni-tk- 

pRKH'h: I Hrat facbiuted: frufdFFT 11 (Quoted in the Kannada 
commentary of N.R. Karibasava Sastrin)—“The Sivayogin is the 
one who discards other thoughts which are not in conformity 
with his Nirdeha state. His mental state which is without agita¬ 
tions is called as “Nirbhavagama”. The Yo. Va. also describes 
the Nirbhavagama thus: *FlcT: 1 

rrspft 11 d *t J ley 4 l 

fautfl I Wpf W 4ddHlr44HldrtH,l I 3TFPT ^ yfcf 

PT3TFW11 (Quoted in the Kannada commentary of N.R. Kari¬ 
basava Sastrin)— “No conception is assumed regarding any 
object in the world. Then how can the mind be operative in the 
Ether of Consciousness which is formless? Nothing is born and 
nothing dies in the three worlds. The existence of Bhavavikaras 
is not found anywhere. All this in entirety is, indeed, Brahman 
and this Atman is extensive. I am different and this is something 
else— such a delusion should be abandoned”. Yo. Arnava also 
says: SmdlidfHcdfM 

foiR'UF: I f5F) PdfadiMtHufl dHtCEl ddsHddl- 

’TfusuTHRFTl i (Quoted in the Kannada commentary of N.R. 
Karibasava Sastrin)— “In the internal Atman in the form of the 
waveless, spontaneous ocean of blissful knowledge, what is that 
great delusion of difference that he is a Brahmana or that he is 
a Candala? When the sun is reflected in the waters of Ganga or 
in the pond of the street of Candalas, is there any difference? Is 
there any difference between the golden pitcher and an earthen 
pot?” These are only differences in thought. “Nirbhava” consists 
in the absence of all such vagaries of thought. Sva. speaks of 
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Nirbhavasthiti on these lines: 


11 (Quoted in the Kannada 
commentary of N.R. Karibasava Sastrin)— “By virtue of the 
calm internal state filled with the absence of all conceptions, the 
host of actionless, slackened senses such as feet, hands, etc., has 
given up all depravities. The Yogin is seen by the bystanders in 
his natural state like a lamp in a windless place looking as if he 
were a lifeless log of wood due to the arresting of the operation 
of life-breath from its very root”. 



So far as the conception of “Aham Brahmasmi” is 
concerned, it takes two extremes into its purview. Then it 
becomes a conception giving scope for alternatives. Since 
the conception of one entity as “Aham” is without any 
scope for alternatives, the author says that in the case of 
the Sivayogin who stands in that conception of oneness, 
there is absolutely no impression of caste, creed, etc., 
created by Maya— 



PdbchHi FcKH} I 



^cT xrfr^RT: 11*^ 11 


To one who has ascended to the state of non-duality 
in the spotless Ether of Intelligence (Cit), where is the 
association with the depravities of castes and creeds? 
Where is the corporality? Where is the delusion (of 
existence)? (46) 



| |*V9 11 
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In the case of the Sivayogin who has ascended to the 
spotless Ether of Intelligence with the relation of identity 
with it, where is the relation with the ideas of caste, order 
of life? Where is the relation with the body? Where is the 
scope for the turning of the wheel of transmigration? (46) 


Notes: All the distinctions of castes, creeds, etc., are the 
waves of the ocean of Maya wafted by ignorance. The whole 
world is deluded by Mayasakti which operates for Siva who is 
prone to “Tirodhana”. It is the Sivayogin who alone conquers 
Maya, merges into the Ether of Supreme Intelligence which is 
Siva and partakes the bliss in it. What looks like a body is to 
him as good as non-existent. All those connected with the body, 
i.e., castes, creeds, etc., disappear along with the body. This is 
the “Ekabhava”, the state of non-duality. How this “Jativa- 
sanayoga” has been eradicated, is nicely potrayed in the Br. U.: 
W cf ^ <41=01*4 


’JrTTPf <T 


H<i'|4b« ! «icH4] ^ <T 'Ki'vdb«43icH'i: 11 (2.4.6.)— 


“The Brahman a caste should leave the Purusa aside because he 


considers it as the non-Atman. In the same way the Ksatriya 
caste, worlds, gods, elements and all should leave him aside 
because he considers them as non-Atman”. 


T4 dRlRcqqiS— 

If it is contended as to what is the fate of concen¬ 
tration, meditation, etc., in that case, the answer is given 
here— 

^ PcKH} wr ^ cn^TTHTTTScR: I 
PcIHldlrm efET cfTfa Tn^rl l |*l9 | | 

The Mahayogin has his Atman merged into the Ether 
of Intelligence which is formless and which is beyond the 
range of speech and mind. In what manner or which object 
can he think of in that state? (47) 
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oiiusiii— ^fr Rcf^ mw wm W #- 


M=hRu| fip qj^ W&{? MchRu| flpqfq 
4 T^THcialcq4: I I'tf'a 11 


The Sivayogin has attained the state of identity by 
merging his Atman into the Ether of Supreme Conscious¬ 
ness which is outside the range of speech and mind as per 
the Sruti statement, viz., “Yato vaco nivartante, etc.,” 
meaning “that from which the speech along with mind 
returns without reaching it” and which is without any form 
like blue, yellow, etc. In what manner or which object can 
such a Sivayogin cherish in such a state? It means that there 
is nothing which is worthy of thinking in any manner. (47) 

Notes: §c<mR— (Tai. U. 2.4; Bra. U., 22). The 

Absolute Principle, the Ether of Consciousness and Bliss, is 
without any form or colour. Then how can the mind and senses 
realise that? The mind and senses can perceive only those 
objects which are endowed with name and form. When the 
Mahayogin is merged into that Ether of Consciousness, he 
cannot have the conception of anything else. Thus he is called 
“Nirbhava”. 



If it is objected that there would be a blame if there 
is no consideration of injunction and prohibition, the 
author answers the objection— 

31 c[T Wl ^(kl 4 sn Tt: I 

t|dr4cj I I I 


Just as the light of the sun falls in any place which my 
be clean or may not be clean, so the Yogin who is in the 
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state of non-duality with Siva, is always of aqual attitude 
everywhere. (48) 

cilltsdl-7%: 4tRl: WT# 

'W TdfrT, Pd^ll^dl 7HT ^4^ 

I \V6 11 

In the same way as the sun’s brightness falls on both 
the clean and unclean regions, the Yogin who is in the 
state of non-duality with Siva, wanders always with equal 
attitude everywhere.(48) 

Notes: This state is described in the Bhag. G., 18.54 thus: 
Wi?: WINIcHI 'T 'T I ^ ^ rWtt Wfl I — 

“Having become Brahman, with a peaceful mind, he does not 
grieve nor has he desires. He is equal towards all beings. He 
attains the supreme Bhakti towards me.” Supreme Bhakti is 
Aikyabhakti, the bliss of non-duality with Siva. 

C'MKS'MI-TN •d sidled 416— 

The author describes how he moves about— 

1 cf?T I 

Experiencing or tasting the sweetness of the absolute 
bliss of the Self, the Yogin who has become extremely 
delighted, does not fear old age and death and would not 
surrender to hunger. (49) 

cilKsdl-TfoJT *lsKd1c4?f: I 11 


Having become extremely delighted, he moves about. 
The rest is clear. (49) 

Nirbhavagamasthala ends 
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Notes: The Sivayogin is fully immersed in the bliss of Siva. 
Where is the scope for any fear at all? How can hunger or thirst 
torment him? 


3TST (V9V9> 


edits*! I- 3T^ 

WRFTfd— 





Then the author elucidates the “Nastagamasthala” 
for the Sivayogin who is thus adept in “Nirbhavagama- 
sthala”— 

*ll;llRuM^Hch: I 

11 

As the triad (triputl) of the knower (Jnatr), known 
(Jneya) and knowledge (Jnana) is totally absent from that 
state of the highest enlightenment, which is free from 
all distintions, the consideration of duality is lost and this 
is the “Nastagamasthala” (the state characterised by the 
absence of distinction) in the case of the Sivayogin. (50) 

cdltsdl- tcRJ^T RnftWf dl1dH^dlrH=hR^dlHd- 

TF»I#T TE#T WH ^-dd | m 0 11 

Since the world consisting of the triad in the form of 
the knower, knowledge and known is totally absent in the 
supreme awareness of Siva, in the case of the Sivayogin 
who is adept in Nirbhavagama, the knowledge of duality 
is lost and hence this is called “Nastagama”. (50) 

Notes: “Agama” means “scripture” and “knowledge”. In 
the present case “Agama” means “Bhedajnana” (knowledge of 
distinction). The absence of “Bhedajnana” is “Nastagama”. This 
is beautifully depicted in Br. U. : ^ f| fayRi 


cTf^rTT cTf^rTT ^JufllrT cTf^rTT rTf^cTT rTf^rTT 

fcMMlRl *PT dT Wi A>H 

w: w: RmihUiiti ^ RmhiRi t 

fa^i-iNifoimioK RtimlyiRRi I (2.4.14)— “Where there is some¬ 
thing like duality, there one can smell another, one can see 
another, one can hear another, one can salute another, one can 
know another and one can understand another. But when 
everything is Atman alone who can smell whom and by what, 
who can see whom and by what, who can hear whom and by 
what, who can salute whom and by what, who can know whom 
and by what? Who can understand whom and by what? Who can 
know him by whom everything is understood?” In this conne¬ 
ction Sankara says: l 

— “Hence in the ultimate supreme understanding of Atman as 
one, (without any duality), the consideration of action, instru¬ 
ment of action and fruit of action is quite incompatible.” 

edits*!I— ^ RlddlRlH: ^ f5T53)WR^p^fq?W- 

If it is asked as to how there is the absence of the world 
consisting of the triad of knower, etc., in the case of the 
Sivayogin, the answer is given here— 

3l4dc|KHlkl^tHli fltdlPum 

I IR * II 

In the case of the Parayogins whose conscience is 
indelibly charged with the impression of non-duality and 
who perceive introspectively their own innermost Self, how 
can there be any state of being the knower of something 
(other than their Self)? (51) 

55MT-3T^f?IT ^|RiRcKiqqidta<:?1iqcdRlcd*f: I 

3RT: *cff5*T 1 f?lt m \ 11 

Otherwise “the concept of the knower” means “the 
concept of the knower of something other than himself’. 
“Inside” means “in one’s own heart”. The rest is clear. (51) 
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Notes: “Advaitavasana” is in the form of “I am the Abso¬ 
lute”. In the case of the Absolute Being, there is no distinction of 
the knower and the known, both being the Absolute Self. 

cdKsdl— ^ d^M?IT f% HWET 

If it is contended as to what shines in the case of the 
Sivayogin when he has no aspect of the knower as clear 
from what is told about him as free from the knowledge 
of “triputl”— the triad of the knower, known and know¬ 
ledge, the answer is given here— 



PUSH: I 


f^RHET: ^TT$rm -MPc^cl UcblVIrl I m? 11 


In the case of him who thinks of himself as “I am not 
the doer”, “I am not the knower”, “I am bodiless”, “I am 
unattached to any thing”, what actually appears is the 
“Consciousness” alone. (52) 


M=hl^lcl I 3pq^ HgHHMWI ?frT*1E1: ll^ll 


In the case of the Sivayogin who thinks like this, as per 
the Sruti statement, viz., “Jnatrjnanajneyavlhlno’pi, etc.”, 
which means: “There is always knowledge alone even when 
the triad of the knower, known and knowledge is absent”, 
the distinguished knowledge of non-duality with Siva alone 
shines by destroying the conception of the world consisting 
of “Triputl”. This is the “Nastagamaprakasa”. (52) 


Notes: W fFPf— Sruti. (The source is not 

known). It is only in the knowledge of the absolute Sivadvaita 
that there is no trace of “triputl”. No other knowledge of the 
lower kind is free from “triputl”. This is the “Nastagamasthala”. 
The conception of “Karta” (doer) depends on the association 


MRuicjg 
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with the functions of the Karmendriyas. The conception of 
“Vetta” (knower) depends on the association with the functions 
of the Jnanendriyas. For the operations of these Indriyas to be 
known, the association with the mind is necessary. Since the 
Mahayogin in the state of absolute Sivadvaita, has absolutely no 
relation with the senses and the mind, there is no conception 
of “Kartrtva” and “Jnatrtva” (Vettrtva). He utters “I am not 
the doer”, etc., from the standpoint of the Paramatman. This 
utterance or thinking on those lines is not in actual terms. It is 
only implied from his state of “triputljnanasunyatva”. It is by 
implication that the author puts that in actual terms for our 
understanding. Even the negation that I am not so and so is a 
figment of thought. Even such a figment of thought cannot exist 
in that state. 


cdKsdl-3I?I?rPT^W< 



Then the author says that any other “knowable” cannot 
be there in his case— 


i m3 11 

In the case of the Sivayogin in whom the talk of duality 
is totally subsided, who is without desire, who is calm and 
who has merged into his own greatness, what else can be 
regarded as “knowable”? (53) 





#r M, riff wfrmtsfq wrq, w:1 

TJ 91 €11 ft HMI'TK Refold q W:fesWrT c||T^n-^ 


3Tq?JT 


qM^pq' 'Pfqfwqq: qrfll<|qTfq:, 3flcqi3iqiRq|q- 

m^[\ qrfq fefN':, qq?q qifer q£ qqcq' qrfer 

qcjfaqfqgpqqT ^dMd'H^pd^>JH-c1<'Hl[cin=i|r1^l q ^T qdMd^'W'tJ- 

w^fw^T^ri fa Rrg q^fq tt^ qz q^ q^pqq qz q^r 
d^HqdqfHrq^mKuiq^^dqd^^PH^^lH^II^ qW 3^Tfq 
^nwi^ltHUte^l f5P¥ WI^- 

fqfq M<Hiu|Mqfei)^Hiqi fqqqqq#q 
•emRRi i qrfq qqrfi:, qq?pq^q ft 
c h< u ilqH < 3T^r?q ^qqqijfjqfqrf:, q^ ^Tqqfqtqq ?jRq<q 
<'Jiai=hK u i fqgrfqq ^fq qrf^qwqM^qqq^r^i ^qqrfqqtqqwq^ 
?m fq#qq ?fq qfi ^Tqrfqqqrfq -t'daRh <fqrf q fqgrfqrf ? 
q ^ fqrffqqqfqqrqrff qfqqrfq%rfq qrw^ qjfqqqqqprfq fqrffq- 


qFqqoIRi %r, 


fqqqrfnw^qi rfhn, qqgfq qiqqinl i(q- 
qt fqqt qt wq^? qra:, sicqqrfqfjqiq 



In the case of the Sivayogin who has discarded the 
talk of duality as per the reasoning (yukti) of the statement 
of the Br. U., viz., “Dvitlyadbhayameva pasyanti”, which 
means: “People think the second one as a source of fear”, 
who is calm in the sense that he is free from attachment 
and hatred, who has merged into greatness in the sense 
that he becomes one with his “Vimarsasakti”, i.e., becomes 
attuned to it and who is without desires, i.e., who is free 
from worldly attachment, what could be the other object 
to be known? It means that there is no such object. What 
is the reasoning here? It may be contended like this here. 
The answer to it is told here: What is “Bheda”, difference 
or duality? Is it mutual non-existence (anyonyabhava) or 
dissimilarity (vaidharmya) or the nature of the objects 
(vastusvabhava)? These are the three alternatives. As 
regards the first alternative (i.e., anyonyabhava), two alter¬ 
natives are possible as: In that case, is the “otherness” 
(anyatva) the nature of the positive object (bhavasvabhava) 
or is it an adjunct (upadhi) depending on difference or 
duality (bhedanibandhanah)? If the first alternative here 
(viz., bhavasvabhava) is taken into account, then it is not 
acceptable because “Bhava” would turn into “Abhava”. 
Since “otherness” is the nature of the objects, it is well 
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known that what is other than “Bhava” is “Abhava”. If it 
is argued that due to the multiplicity of objects, the 
“otherness” of one positive object from another positive 
object is the nature of the object, the answer is : Let it be, 
because that difference is of a special or particular type. 
[That one positive object is different form another positive 
object, is the nature of another positive object but not the 
‘negation’ (abhava). Then the difference between the two 
positive objects happens to be a difference meaning 
“this is not that, but this is this”. This is the difference of 
a particular type]. Since the present difference pertains 
to the “otherness” (anyatva) which has entered into the 
nature (laksana) of a general type of difference, the diffe¬ 
rence of a special (particular) type as that between one 
positive object and another positive object, cannot be an 
answer to that objection that the “otherness” cannot be the 
nature of a positive object. This is because that is possible 
only after the difference between the two positive objects 
is proved. Further it may be asked as to whether the 
condition that the “otherness” of one positive object from 
another positive object is the nature of the objects, is made 
by those very positive objects or by some great man 
other than those? If the first alternative that it is made 
by those objects is held up, then it is not correct, because 
the positive objects such as ‘ghata’ (pot), ‘pata’ (cloth), etc., 
are insentient and hence, they cannot have the capacity 
of making it (i.e., the condition). The second alternative 
(that it is made by another great man) also does not hold 
good, because the “otherness” (between two positive 
objects) being prior existent, the subsequent conception of 
“otherness” cannot be the nature of the object. If it is 
argued that the “conception of otherness” is not made 
by anybody and that it is self-existent (svatahsiddha), 
then it should be admitted that it is also self-manifest like 
Brahman. It should not be contended that Brahman, too, 
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being known through some other means of valid knowledge 
(Pramana = Mana, i.e., Sabdapramana), he is not self- 
evident, because, firstly, being eternal there is no necessity 
of the function of Karaka (i.e., “rupaka”, maker) in his case 
and secondly, being self-manifest, there is no necessity of 
the function of Jnapaka (i.e., indicator or pointer) in his 
case. Otherwise there would be the contingency of consi¬ 
dering Brahman as insentient. It cannot also be argued 
that the “otherness” is some kind of “upadhi” (adjunct - 
distinguishing property) depending on difference, because 
there is the contingency of getting involved in defects 
such as “Atmasraya” (self-dependence), etc. [Upadhi is 
said to be ‘bhedanibandhana’. The “otherness” of some¬ 
thing from another thing, say, for instance, the “otherness” 
of pata from ghata, is the upadhi. When this “upadhi” is 
taken to differentiate the pata from the ghata, it amounts 
to “Atmasrayadosa”, because it is the case of depending 
on the “otherness” of pata from the ghata for differenting 
pata from ghata. To avoid this, when it is said that the 
“otherness” of pata from the ghata is the “upadhi” 
depending upon the “otherness” of ghata from the pata, 
it amounts to the defect of “Anyonyasraya”. Thus the two 
alternatives of the “Anyonyabhava” (the first of the original 
triad of alternatives), viz., “Bhavasvabhava” or “Bhedani- 
bandhanopadhi”, are examined and rejected. Now comes 
the turn of the second of that triad]. The second alternative 
that “difference” means “vaidharmya”(dissimilarity), is not 
compatible, because the ascertainment of dissimilarity as 
“there is no ‘patatva’ (dharma—clothness) in the ghata and 
there is no ‘ghatatva’ (potness) in the pata”, is possible only 
after knowing the difference (bheda) between the ghata 
and the pata as established. [Hence, it is not possible to say 
that the respective “dharmas” are conducive to difference 
or duality]. It cannot be said that on the basis of their 
being made up of clay and being made up of threads, the 
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difference between the ghata and pata is established, 
because the particular ascertainment that the ghata alone 
is ‘mrnmaya’ (made up of clay) and the pata alone is 
‘tantumaya’ (made up of threads) is possible only after the 
difference between the ghata and the pata is established 
and that is yet in the fold of the probandum (Sadhya to be 
proved). Further, it cannot be argued that the difference 
between ‘mrnmayatva’ and ‘tantumayatva’ is here on the 
basis of the difference in their “avayavas” (constituents). 
If they are considered from the standpoint of Paramanus 
(atoms), then they would be without parts. Difference 
cannot be grasped on the basis of the objects without parts. 
If it is urged that the difference between the objects 
depends upon their cause, then one will have to examine 
going back to the previous cause and its previous cause 
and so on, which would result in regress ad infinitum 
(Anavastha - the absence of finality) leading to the nulli¬ 
fication of the basic argument (mulaksaya). The third 
alternative of considering the “bheda” as “vastusvabhava” 
(among the three original alternatives), too, cannot be 
accepted. The nature (svabhava) of one thing should be 
accepted as that which is not found in another thing 
(ananugamin). Otherwise there would be the contingency 
of the mixture of natures. In that case, in the statement 
‘this is siliver’, it is possible to allege that there is the 
possibility of the removal of the mistaken knowledge by the 
consideration that the conch-shell itself is ascertained to be 
in the form of silver. If it is argued that due to the defect 
in the form of the distance factor, it is so ascertained, 
it may be asked in return that in that case why is it that 
the coal, etc., are not ascertained as silver. It should not 
be said that in the case of the objects, coal, etc., the 
preventive factor is the material revealing special features, 
because as regards the conch-shell, too, there is the 
material revealing special features and as such there is no 
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possibility of superimposition (of silverness on it). If it is 
argued that the superimposition is possible due to the pre¬ 
dominance of the material revealing similarity (avisesa), 
it is not compatible, because one has to accept that the 
nature of one object has entered into another object and 
it is not possible to say that it has not so entered. Then 
the contingency of the mixture of natures being inevitable, 
there will be the possibility of the eradication of the 
doctrine of duality and there will be aforesaid defects also. 
Further, whether the difference that appears in an object 
is not different from its nature or different from its nature? 
The first alternative is not tenable, because the difference 
can never turn into non-difference (‘bhedatva’ into ‘svaru- 
pabhinnatva’), because of extreme contradiction between 
‘bheda’ and ‘svarupa’. The second alternative is also not 
tenable, because if it is examined again and again as to what 
kind of “bheda” it is, it would result in “Anavastha” and 
there would be no end to it. It cannot be again established 
that “bheda” is the absolute absence of “abheda” (abheda- 
tyantabhava), because it involves the defect of “Atma- 
sraya” (in as much as the world “bheda” is found contained 
in the word “abheda” itself in the sense of difference). The 
“bheda” is not the opposite (pratiyogin) of “Aikya” or 
“Abheda”. Since Aikya or One means that which is without 
a second, the usage that “bheda” is the “pratiyogin” of 
Aikya (Eka) is incompatible. The numbers two, three, etc., 
are rooted in ‘one’, i.e., depend on ‘one’. It is not at all 
possible to say that “bheda” is what is divided (vibhakta). 
“Bheda” is not “vibhaga”, because “vibhaga” is preceded 
by “samyoga” (conjunction). Then it can be contended that 
in the case of east and west and in the case of eastern and 
western mountains, there should be no usage that they are 
mutually “vibhakta”, because they are never “samyukta” 
(i.e., mutually separated because they never came into 
conjunction). Hence, due to the absence of any alternative, 
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“Bheda” should be accepted as of the nature of created 
division to account for transactions of Bheda, only culmi¬ 
nating in “Abheda”, according to the will of the Mahesvara, 
who is of the nature of all harmony. This can be understood 
through the maxim of “the ocean and the waves” (as the 
waves rise from and merge into the ocean). Finally it is the 
“Abheda” that is established. This is the reasoning (yukti) 
of the advocates of the doctrine of Sivadvaita. The wise 
people should understand that it is their reasoning. (53) 

Notes: — The actual statement is IsWNlsi, 

ini ’Wfh— Br. U., 1.4.2. In the “Nirdehagama” there is no conceit 
of I and mine. In the “Nirbhavagama”, there is the transcendence 
of all thoughts. In the Nastagama there is no “triputljnana”. 
The Sivayogin in this state is merged in the bliss of Siva which 
is his own form. In his state, the conception of duality is totally 
irrelevant. In his absolute state there is no difference as Siva, 
JIva, Jagat. This is the Paramartha state. In the ordinary 
parlance also the “Bheda” between ordinary things of the world 
as ghata, pata, etc., cannot be established. This has been shown 
at length in the Sanskrit commentary of Maritontadarya. To put 
it in a nutshell, our conception of “Bheda” is in the form of 
“ghata is not pata and pata is not ghata”. When we say that ghata 
is not pata, we mean that in the ghata, there is the negation of 
pata. When we say that pata is not ghata, we mean that in the 
pata there is the negation of ghata. In the statement that ghata 
is not pata, ghata is the ‘dharmin’ [as having the property 
(dharma) of negation of pata] or ‘anuyogin’ (that which is the 
substratum of bheda from pata) and pata is the ‘pratiyogin’ (that 
which is the object of bheda). Here it is said that the bheda of 
pata is in the ghata. Then it may be asked whether that bheda 
is the “svarupa” (nature) of ghata or the “dharma” of ghata. If 
the first alternative that the bheda of pata is the “svarupa” of 
ghata, is taken into account, it is found that it is not tenable, 
because in that case, bheda should have appeared independent 
of pata, like the ghata which appears independently. Bheda is 
relative and hence, the bheda of the pratiyogin appears depen¬ 
ding on the pratiyogin (pata) in the anuyogin (ghata). Hence, 
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the bheda of pata should not be taken as the “svarupa” of the 
anuyogin (ghata). When the second alternative that the bheda 
of pata is the “dharma” of ghata (which is then called the 
“dharmin”), two alternatives arise: Whether the dharmin (ghata) 
and the “dharma” (patabheda) are different or not different. 
When the first alternative that the dharmin and the dharma are 
different, then another set of questions arises: Is the bheda of 
pata itself as dharma differentiates itself from the dharmin 
ghata? Is any other bheda differentiates the bheda of pata 
(dharma) from the dharmin ghata. If it is said that the bheda 
of ghata itself differentiates itself from the dharmin (ghata), 
then it would involve “Atmasrayadosa”. If any other dharma is 
taken, it would amount to “Anyonyasrayadosa”. That which 
differentiates the first bheda (patabheda) from the dharmin 
(ghata) is the second bheda which is other than patabheda. That 
which differentiates the second bheda (other than patabheda) 
from the dharmin (ghata) is the first dharma (patabheda). Thus 
the two bhedas depend on each other mutally. Hence, there is 
“Anyonyasrayadosa”. If, per chance, a third bheda is assumed 
to differentiate the second bheda from the dharmin, then it 
would involve Anvastha, because there would be the assumption 
of the fourth bheda, fifth bheda, and so on in order to differen¬ 
tiate each of the preceding bhedas from the dharmin (ghata). 
Hence the patabheda should not be taken as the dharma of the 
dharmin (ghata). Similarly taking the case of “pata is not ghata”, 
one can argue on the same lines (here the pata is anuyogin and 
ghata is pratiyogin; ghatabheda is the dharma and pata is the 
dharmin). Finally if it is taken that bhedas of a pratiyogin are 
of the nature of the anuyogin, then it amounts to Advaita only. 
Thus when it is not possible to establish bheda between insentient 
objects like ghata, pata, etc., how is it possible to establish bheda 
in Siva who is all pervasive, beginningless and infinite. Siva is 
without Bheda. The Sivayogin who is Siva is without bheda. This 
is “Nastagamasthala”. 



Then the author elucidates the meaning of the 
aforesaid three stanzas— 
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^A\4 rTtrTT ^: #^11^ 11 

When the Sivayogin has become inseparably one with 
his own original form (i.e., the Paramatman—saccida- 
nanda form) with his experience (of Sivadvaita) which is 
free from all attachments to the world, what is to be known 
and by what? Who is told as the knower of that? (54) 


c4Ks4l-pMIcbrt 



4rfrT ^ ?RtTT 

3fT^T ^^tII hR'HI'^cI, "4TcT: f| RiUdA’ 


"^lRd°4 T fW4” 




Hl*d)c4*f: 11W I 


When there is oneness or hormony with one’s own 
original form of Saccidananda-Siva, with the spiritual 
experience of Sivadvaita which is free from worldly 
attachments, what is to be known and by what means? 
Who is said to be the knower of the knowable through 
knowledge? As per the Sruti, “Natah param veditavyam 
hi kincit” meaning : “There is nothing to be known beyond 
this” and as per the Agama statement “Veditavyam na 
kincana” meaning : “There is nothing to be known”, there 
is no sight of the world consisting of “triputl” which belongs 
to the Maya involving the “bheda” depending upon the 
mutual non-existence, in the case of the Sivayogins.(54) 


Notes :^RT: — Sve.U.,1.12. The full statement 

is : y,aR)4 PicquciicHuAT ^ fl Man,— “This (Brahman) 

should be known always as one’s Self. There is nothing to be 
known beyond him”. *T Rua-i-Source is not known. 



MRuicjg 
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If it is asked as to what kind of the world should be 
seen, the author answers the question and concludes the 
Nastagamasthala— 

H^RTtTT foWTT UcblVIrl I 

TTf^TT ^TTfTcT c|4^cb f^PpRT: ll^ll 

To the Sivayogin, the most extensive existence and the 
most enveloping consciousness appear as the world. Apart 
from that there is no other object in the case of him who 
has given up the conception of difference. (55) 



Mahasatta, the most extensive existence, means the 
absolute, unchanging and unattached Parasivabrahman. 
“Gagana” means space, sky and “kusuma” means flower. 
The words “gagana” and “kusuma” have separate mean¬ 
ings. Then there is the relation between them in the sense 
of the conjuction of two significant words. Since they are 
given case-termination, they are endowed with meaning. 
Hence, such a word as, “gaganakusuma” has to be accepted. 
Since the consciousness of the Atman is extensively 
enveloping the manifest as well as unmanifest objects, it is 
called Mahasatta. Unless it makes an impression on the 
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mind, the word “gaganakusuma” cannot be compatible in 
usage; it is called Mahasamvit. Thus just as the shade of 
the body cannot be trangressed, so the consciousness of 
Parasivabrahman which envelops the universe, appears as 
the world. In the case of the Sivayogin who has discarded 
the conception of difference thinking that there is nothing 
other than him, there is nothing else except the great 
consciousness throbbing in the extensive existence, since 
that consciousness culminates in the conception of Abheda 
according to the maxim of the ocean and the waves. (55) 

Nastagamasthala ends 

Notes: The great Sakti of existence of the Absolute Para¬ 
sivabrahman is the Mahasatta. The great Sakti of knowledge is 
the Mahasamvit. But these Saktis appear as the universe 
consisting of the movable and the immovable. Mahasatta is the 
support of the universe in the form of existence and the 
Mahasamvit is that consciousness which reveals the universe. To 
the Sivayogin who has merged in Siva, the world appears as the 
Mahasatta and Mahasamvit. There is no scope for “triputl” in 
him. He is the “Nastagamasthalin”. This Sivayogin is eligible for 
the next stage called “Adiprasadisthala”. 



Own— m —' ‘^\ WFT f^Nlfcr ^ ^ ^ Mfc u il Pel 

^ i ggsgf mmi i r %tt- 



Adiprasadisthala—(78) 

Then as per the “mantra” of the Sve. U., viz., “Yo 
brahmanam vidadhati, etc.,” meaning: “Him, who first 
created the Brahman, who imparted Vedas to him and who 
is the great god revealed in one’s own intelligence (Self), 
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I, who am an aspirant of Moksa, take refuge in,” the author 
considers the very Sivayogin who is adept in the Nastagama 
and who has received Prasada (gracious favour) of Siva, the 
origin (original source) of all, as the “Adiprasadin” and 
expounds the Sthala pertaining to him— 


■Hciifeuxiiqch: 



U-WKd: I 



feltf: I 11 


Sambhu (Siva), the substratum of all, is “Adi” (the 
cause); with his (Adi-Siva’s) favour gained, this Yogin, 
who is in a state of tranquility, comes to be called as the 
“Adiprasadin” [one who has gained the gracious favour of 
Siva, the source (adi) of all], (56) 



Sambhu is “Adi” (source) as he is the ground for the 
support of the universe and as the controller of that; he is 
the original cause of the five functions such as creation, etc. 
Due to the gracious favour of him who is the orginal source 
of all, the Sivayogin who stands in the state which is free 
from agitations, i.e., in the Nastagamasthala which is 
without disturbance, is the Adiprasadin”, i.e., the one 
who has received the Adiprasada (Adi=Siva; his favour is 
Adiprasada). (56) 

Notes: The Sivayogin is in a state of supreme detachment, 
unagitated by anything concerning worldly life. This is the 
highest favour granted by Siva to him. This is the state of 
tranquility and pure bliss. Siva is called “Adi” because he is the 
original cause for the creation (Srsti), protection (Sthiti), absor¬ 
ption (Laya), covering the reality (Tirodhana) and doing favour 
(Anugraha). The present stage of the Sivayogin wherein he has 
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received the highest favour of Supreme Bliss of Sivadvaita is 
of Anugraha. Hence the Sivayogin is called “Adiprasadin” and 
the stage is called “Adiprasadisthala”. 4 WW s^iR — 

Sve. U., 6.18. That state of Sivadvaita in the case of the Yogin 
is beautifully depicted in the Sve. U.: ?TRT Pioti 

PksHT. 1 rrt I (6.19) — “It is the state in 

which the 16 Kalas from Pranas to Nama have disappeared, 
which is free from all action, which is peaceful, which is faultless, 
which is not attached to anything and which is the highest point 
of immortality, like the fire with its fuel fully burnt”. 

cilKsill— m fTFT nRlMK^Rl— 

Then the author expounds the greatness of the 
“Adiprasadin” in four stanzas— 


f: rd^cW^ 111 


Pviclld-MsMilsMM \^6 11 

diPd Pd^PcM: i m<? 11 


Parasiva, the origin of all, confers his grace for 
liberation on the Yogin who is rendered pure in many lives, 
who is without any feeling of pride and who is not attached 
to the world. (57) To him who has attained to the state of 
Siva through the abundance of favour of Siva, the net-work 
of the worlds, although appearing as different from Siva, 
does not appear so. (58) The enlightened Yogins attain 
to liberation by breaking the knot of infatuation through 
the auspicious grace of Sambhu which is the cause for the 
eradication of transmigration. (59) 



: 11<a 6 11 : ■^reTT^^lfw f?R- 

3i3imiRi f^pf witei dnlc-pf: i m ^ 11 


Siva, who is the origin of all, shows his favour for 
liberation towards the Sivayogin who is rendered pure in 
many lives, who is without the pride of body, etc., and who 
is not attached to the world in the sense that he is not 
conscious of the worldly dualities. (57) The net-work of the 
worlds or the multitude of worlds appears as different from 
Siva, and yet does not appear so, i.e., being the object of 
sight as “this”, does not appear as different from Siva, to 
the Sivayogin who has attained the state of Siva through 
the wealth of grace of Siva. It means that as per the maxim 
of the ocean and waves he looks upon the world as not 
different from Siva due to the total rejection of duality. (58) 
Through the auspicious grace of Siva, which eradicates the 
roots of transmigration, the Yogins who are enlightened 
regarding what is eternal and what is not eternal, attain 
final liberation by breaking the knot of ignorance. (59) 

Notes: It is noted in the Pindasthala, the very first stage of 
the aspirant, that Siva’s favour dawns on that person whose mind 
has become pure due to the merit acquired in many lives. The 
dawn of Siva's favour means the dawn of Siva’s Sakti in the form 
of Bhakti (Saktipata). The dawn of Bhakti marks the beginning 
of the end (Moksa) and is deemed as the sign of last birth in 
the case of the the aspirant. (Vide. S.S., 5.52-54). The Sivayogin 
has traversed a long path in his spiritual pilgrimage and has 
reached the peak of the mountain of liberation where he is one 
with Siva. He has been tasting the bliss of Sivadvaita and the 
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favour of Siva at this stage means the final fulfilment which is 
called “Paramoksa”, a point of no return. The Sivayogin in that 
state only is unattached to whatever he may appear to do 
consequent on his having a body. “Jagajjala” is the world in all 
its variety and colours. This presents itself to the Sivayogin. But 
the Sivayogin does not heed to its variety, as he is in the state 
of blissful non-duality. He is not interested in that variety, 
because he looks upon everything as Siva. To him everything is 
charged with the glow and glory of Siva. The world of duality 
is as good as non-existent to him. The auspicious Prasada of 
Sambhu is the cause for the end of the cycle due to the gracious 
favour of Siva. The attainment of Sivadvaita is the greatest 
achievement. This has become a reality in the case of the 
Sivayogin. This has enabled him to break the knot of infatuation 
and ascend far higher beyond the reach of worldly attachments, 
which are shrouded in ignorance. 


cdKsdl— 



— 


If it is asked as to whether there is no libeartion 
without the favour of Siva, the answer is given here— 


f^RT wft q fter#l 

f^RT WrTll^o II 

Without the gracious favour of Siva, the cycle of 
transmigration does not stop. Whence can there be the 
disappearance of darkness in the world without the rising 
of the sun? (60) 


cilKs^ll— 115 0 11 It is clear.(60) 

Notes: A very significant analogy is given in the second half 
of the stanza. There are many luminaries in the world. They 
do not eradicate darkness lurking in some corner or the other. 
The lumilaries such as moon, stars, etc., derive their light from 
the sun. When the sun rises there will not be even the slightest 
scope for darkness. The brightest and the most brilliant efful- 
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gence of Siva is not a matter of experience of the type of in and 
out of it for the Sivayogin. He has become one with that divine 
effulgence. All that is the greatest achievement due to the 
gracious favour of Siva. It is due to it that the darkness of 
“samsara” has totally disappeared. Without Siva’s favour, this 
achievement would be a dream or wishful thinking. Sve. U. 
brings this out very effectively: ^TFT^T: I 

11 (6.20)—“When the human beings 
can encircle themself with the sky as they would with the hide, 
then only they can reach the end of sorrow without knowing 
Siva”. Here “knowing Siva” stands for the realisation of Siva 
through the gracious favour of Siva. To realise Siva without 
his favour is as impossible as the covering of oneself with the 
sky like a hide. It may be noted here that Su. Sam., S.Se., and 
Yo. Va. statements have the same implication. Su. Sam. says 
aticHUdl Rl# ’t%T(Q u °ted in the Kannada commen¬ 
tary of Sri Karibasava Sastrin)— “Through the attainment of 
gracious favour of Siva, this Atman becomes Siva”. S. Se. says: 

toWct i Rrafaraw 11 (Quoted 

in the same) — “Mahesvara is pleased with the captivating 
emotional Yoga (Bhaktiyoga). Hence he who has attained the 
state of Siva is called the Prasadin”. Yo. Va. says: fpf^TT: 

R-ttfiffidciqi l ^ fsFSFTfcf tpgvfWJ I (Quoted in 

the same) — “All the operations of this Atman stand offered to 
the Linga (Siva). They get absorbed in the Atman (Siva) and 
attain blissful repose”. 


cdKsdi— m fkmq 




Then the author concludes Adiprasadisthala by indi¬ 
cating Siva’s gracious favour towards all beings without any 
partiality (sarvatmasu apaksapatena)— 

^cl^Ulgcb: W§: I 

fofefef cbKum 1M 
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Sambhu, the Lord, who is the doer of favour to all, 
releases all the beings from bondage merely out of 
compassion. There is no other cause for that. (61) 


<*msm— Tg: ■wii: Rid: 



Siva, who is the Lord in the sense that he enjoys full 
freedom, is the doer of gracious favour to all. Although he 
is the bringer of good to all, he releases all the beings from 
bondage merely out of compassion. Here, in respect of 
releasing the beings from bondage, Siva has no other 
reason, since doing favour to all is his very nature.(61) 

Adiprasadisthala ends 

Notes: Sve. U. says: Wcfe I (3.12)— 

“The great Lord, the Paramesvara, is the prompter of the 
beings”. Paramesvara makes the beings to undertake good 
deeds, service to God (Siva) and meditation for the purification 
of their “antahkarana”. First he makes them realise through a 
Guru that their Atman is different from body, senses and mind 
and then he leads them on to realise that their Atman is Siva 
(Sivo’ham-bhava). This is how the Paramesvara releases all the 
beings from bondage. It is already made clear that the very 
creation is meant for the liberation of beings, by providing them 
the scope in life to exhaust their Karman through “Tirodhana” 
and become fit for liberation through his “Anugraha”. 



MRuicjg 
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WM: RpT 

rf — 


Antyaprasadisthala—(79) 

Then as per the statement of the Katha U., viz., 
“Anoranlyan mahato mahryan, etc”., meaning: “Atman, 
who is smaller than the smallest and greater than the 
greatest, dwells in the hearts of creatures; the desireless 
one, being free from grief, realises that glory of Atman 
through the purity of senses and mind”, the author 
expounds “Antyaprasadisthala” with the consideration 
that the Adiprasadin himself, who, being the refuge of all, 
has the gracious favour of the experience of Siva who is the 
final resort of all— 

That (Paramatman) into which all things are absorbed, 
is called “Antya” (final resort) by the learned; the reali¬ 
sation of him as one’s Self is the Prasada (gracious favour); 
he who possesses that (antyaprasada) is called the “Antya- 
prasadin”. (62) 


omks'MI - •dd'tdPlFTT ^flfrRl^RTW 

tRiwq: •ycif-cM I TIFT 

3FfR: TORTT TRf TOR:, 37T 

dlPlr^d 11^3 II 


IT FRt FRT3R: 
#vTOT RTTOT 


The “absorption” (laya) means “the receptacle of 
absorption (layasraya)”, i.e., Parasiva in whom all the 
objects (Tattvas) from Bhumi to Siva are absorbed. 
Parasiva is himself the “Antya” (final resort of all). So the 
learned call. The experience or realisation of Siva who is 
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the final resort of all is the Prasada (gracious favour). 
He the Adiprasadin, who has that, i.e., who has that 
realisation, is called “Antyaprasadin”. (62) 

Notes: ^ u ik u TNi'y — Katha U., 2.20; Sve. U., 3.20; 
Sarabha U., 21. [The first half is as per the order of reading in 
the Katha U. and the second half as per the order of reading 
in the Sve. U]. This Sruti statement brings out the nature of the 
Paramatman, whose glory is realised by the Yogin in his own 
Self. That realisation which is achieved through the purity of 
senses and mind (dhatuprasada) is the “Antyaprasada” [the 
gracious favour of Siva who is the final resort (Antya) of all]. 
With that the Sivayogin who is adept is Adiprasada turns into 
“Antyaprasadin”. 

c'MKS'MI-•o4shl ? ta , MM c bK — 

Then the author speaks of the manner of the 
absorption of all objects in two stanzas— 


TTRTTfKTT If} Tlr# 1^3 11 

The variety of usage as god, animal, human being, etc., 
is all created by Maya. When that (Maya) gets absorbed 
in the Supreme Principle (Siva), the variety too will 
disappear. (63) 

cdltsdl-71^ HMIeM I f?TI? 'PTS^I IR3 11 

“When that gets absorbed” means “when that Maya 
gets absorbed”. The rest is clear. (63) 

Notes: It is indicated in the Pindasthala that the variety of 
species as god, animal, human being, etc., is created by Maya 
of Isvara by calling the Isvara as the Mayin residing in that 
variety as the inspirer: I nnft 

ff^ TTf^TcT: 11 (S.S., 5.35). At this stage it is said, in the context 
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of the absorption of all things, that the variety of usage on the 
basis of Jatibhedavyavastha as god, animal, human being, etc., 
is created by Maya and the absorption of Maya herself in her 
orginal resort, the final refuge of all, i.e., the “Paratattva” 
(Parasiva), results in the total disappearance of the variety of 
worldly existence. The variety of worldly existence is the variety 
of “nama and rupa”. The disappearance of variety means the 
disppearance of “nama and rupa”. This is aptly portrayed in the 
Sruti through the analogy of the rivers and the ocean: 

W'dHIHI: folFT I cmi dlWnfig^T: Wtt 

I (Mund. U., 3.2.8); ?HT: RhR To: gtWMM: 

I I3c[^cr ^ #raRT: ^c|f: IRT: R?F 3TTTRT f^: W 3TFWN1 

?fh it ^ fcrtr °it on 

TRT ’torf^TII (Chand. U., 6.10.1-2); R TO: TOTOTHT: 
ng^Nuii: ^ fhth rrrai i yoiiNiw 

mR^Rhi jwmi: wi 

Mi^irj R I (Pra. U., 6.5); “Just as the flowing rivers 

merge into the ocean by discarding their identity (nama and 
rupa), so the enlightened Soul gets into the divine Purusa who 
is higher than the highest by discarding his identity”; “These 
rivers of the east flow from the east; those rivers of the west flow 
from the west; they march from the ocean to the ocean and 
become the ocean itself. Just as those rivers do not know that 


‘I, Ganga, am here’, ‘I, Yamuna, am here’, so also all these 
beings having become one with the ‘Sat’ (Paramatman), having 
come from ‘Sat’, did not know that they had come from ‘Sat’. 
They, whether the tiger, lion, wolf, bear, insect, firefly, gadfly 
or mosquito, in whatever form, (emerge from ‘Sat’ not knowing 
that they are from the ‘Sat’) and then merge into Sat”; “Just as 
these flowing rivers with the ocean as their destination reach the 
ocean and merge into it; their ‘nama-rupa’ are lost (bhidyete); 
they are called the ocean; similarly the sixteen Kalas form Pranas 
to Nama of the aspirant with Purusa as their destination reach 
Purusa and merge into him; their ‘nama-rupa’ are lost and they 
are called Purusa”. As explained by Sankara, it is found in the 
world that the tides, waves, foam and bubbles arise in the waters 
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of the ocean and finally disappear by assuming the form of 
waters; JIvas, however, assuming everyday the form of their 
cause, do not get destroyed in deep sleep, death and annihi¬ 
lation: ^ rmr f^RST #T I 

TRwmlsj 

(Sankara’s Bhasya on Chand. U., 6.10.2). 

c4Ks4l-3T?T ^ 

If it is asked as to how that Maya disappears, the 
answer is given here— 

^TT^Ilrchrl ^ r!r% TlfraRlPF^< ; T8(PJt | 
dd MIH : I I I I 

When the Supreme Principle (Parasiva) which is of 
the nature of existence, intelligence and bliss, is realised, 
where is the particular knowledge of the objects? Whence 
is the appearance of the knower? (64) 



*1R:II^II 


When Parasiva, who is of the nature of existence, 
intelligence and bliss, is realised in actuality, the Maya 
being reverted, where can there be the knowledge of the 
objects created by her? Where is the possibility of the 
emergence of the notion of the knower apart from the 
known and knowledge? What is meant here is that the 
notion of the knower is only imagined in view of the known 
and the knowledge, and hence, there is no possiblity of the 
notion of the knower. (64) 

Notes: “Mayanivrtti” is implied by the question - Kva 
padarthaparijnanam? As long as “dvaita” persists so long the 
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“triputl” of the knower, the known and the knowledge persists. 
But when “Advaita” is attained, there is no “triputl” at all. 
The question of “Jnatr” arises when “Jneya” and “Jnana” are 
separate. When “Jneya” and “Jnana” are merged into one, where 
is the scope for the “Jnatr”? 

cdltsdl-3JT 

The author gives an analogy here— 

TTSTT ^1% I 1^ I I 

Just as not even a single object appears to a person 
who is in deep sleep, so nothing appears to the liberated 
Soul. (65) 


oilKsill- 


PiRnK-WKHJIVaII 


“In the case of the liberated Soul” means “in the 
case of one who is liberated even while alive”. The rest 
is clear. (65) 


cdltsdl- 






Here it should not be doubted that there is the sight 
of the objects in the case of the “Jivanmukta”, because 
he is seen as not different from Siva and as such nothing 
of the worldly origin appears to him. Then what is the 
nature of the Jivanmukta? The answer is given here in two 
stanzas— 

^IcblVIUPdR^ PlPJchli TcRcvW: | 
rraT ^ckHd I 1^ I I 
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Just as the undivided ether is by nature without any 
form, so the original nature remains in the case of the 
liberated Soul.(66) 

cdKsdl—I ftl^^T^II^II 

“Avasisyate” means “appears”. The rest is clear. (66) 

Notes: Akasa in its original state is absoute and all per¬ 
vasive. But when it is divided as ghatakasa, mathakasa, etc., due 
to the adjuncts (upadhis) in the form of ghata, matha, etc., its 
absoluteness and all-pervasivensess seem to have been lost. 
When the upadhis are removed Akasa is again one and all 
pervasive. Similarly the liberated JIva who is free all adjuncts of 
the body, senses, mind, etc., is the Paramatman. In this liberated 
state he is in his original nature, i.e., the nature of the Parama¬ 
tman. This is beautifully portrayed in the Gau. Ka.: 
fcl<ilWIK4) WI d^lcll 11 (3.4)— “Just as 

when the ghata, etc., are destroyed, ghatakasa, etc., get merged 
into the Akasa, so do the JIvas here in the Atman”. 





Then the author says as to how the Jivanmukta 
remains, knowing what and doing what— 


q PcfcsKfil tJcM-W ch^ijd eJT I 



fqSR'TT 11 ^ 19 I I 


There is nothing to be seen (known) and nothing to 
be done for the Jivanmukta. His state is said to be 
unwavering (calm) with the nature inspired by bliss.(67) 


cilltsdl—It is clear. (67) 

Notes: That “sukha-niscala” state has been portrayed in 
the Gau. ka. thus: ?TRi tnPl<=lfuiH=hWTppwi ^cff 
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(3.47)— “The Paramarthasukha is stationed in the 
Atman; it is peaceful, free from attachment, indescribable and 
of the supreme type; it is unborn; with this knowledge it is called 
omniscient Brahman. 


<*msdi— m hld-yT 


C(0^CZ| 


Then the author explains as to why the Jivanmukta 
has nothing to see or nothing to do and concludes the 
“Antyaprasadisthala”— 



What can be of use and by what it is to the Sivayogin 
in whom all knots of objective world have become 
slackened and who has the experience of mere delight of 
spiritual consciousness? (68) 



The Sivayogin has all the objective variety reverted. 
That is why he looks upon (experiences) merely as the joy 
of spiritual consciousness. In the case of such a Sivayogin, 
what is the use of the operations of the sensory organs or 
motor organs? There is no use. With this background, the 
unanimity between the Adiprasadisthala and Antyaprasa¬ 
disthala should be considered according to the maxim of 
“upakrama” (beginning) and “upasamhara” (conclusion). (68) 

Antyaprasadisthala ends 
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ciius^i— m— ''3R:mk wt w ^ t: i 



Sevyaprasadisthala—(80) 

Then in accordance with the statement of Sar.A., viz., 
“Antahsarira evayam, etc.,” which means: “This (Atma- 
caitanya—spiritual consciousness) resides inside the body, 
not outside (as it is not the body); the gracious favour of 
that Great Bliss (i.e., Atmacaitanya) appears everwhere,” 
the author says in three stanzas that the “Antyaprasadin”, 
being endowed with the gracious favour of Siva and Guru 
who are to be served, comes to be called “Sevyaprasadin”— 

TJTT; -MU-WHi f?TcT IicT q I 

IRTRfo'RT MiH^UcblVI: MRcb\r4^ 11 








I IVSo | | 


^P^cT: XR rTRT Mlrkd Tpi : | 

q I |V9^ 11 


Guru is worthy to be served by all; he is undoubtedly 
Siva himself; his gracious favour is regarded as the 
manifestation of supreme bliss.(69) Guru is regarded as 
worthy to be served; his gracious favour is deemed as the 
experience (of bliss); he who has that experience as of the 
nature of identity between him and his gracious favour, is 
the “Sevyaprasadin”. (70) The holy Guru is the supreme 
principle of unity incarnate and the supreme principle of 
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unity is regarded as the Guru; owing to this mystic reali¬ 
sation of oneness, nothing (other than Siva) exists. (71) 


3TRTTOR: 


cdlts^l-^TTOTHT ^T: ^: f?R W RfTO I 

TOR: TOHRMdd^l ?fd cbV4rl 111 


f: I 3hRT 


TR1 TOR ?frT TOTT: I 
TRfA dcTORdlA 3TOq 
TORtfd f| Hfeg I |V9 o 11 7 


T 

rll ivn 11 




Srlguru who is worthy to be served by all, is Siva 
himself. There is no doubt about it. His gracious favour, 
i.e., the gracious favour of Siva in the form of the Srlguru, 
is itself regarded as the manifestation of the supreme 
bliss. (69) The Guru, i.e., the Srlguru who is of the nature 
of Siva, is regarded as “Sevya” (worthy to be served). The 
experience of this Srlguru who is of the nature of Siva, i.e., 
the experience of the teaching of the Guru, is accepted as 
the gracious favour. He who possesses that favour in the 
form of the identity between the Guru and that favour, is 
well known as the “Sevyaprasadin”. (70) Due to the deep 
intuition of identity between the Guru and Siva in the 
relation of Sakti and possessor of Sakti, nothing remains 
to be known, since the universe is made up of Siva and 
Sakti. (71) 


Notes: (Sar. A.). Guru is the Sakti of Siva 

in form and Siva is the possessor of Sakti. Sakti and Saktiman are 
essentially one and inseparable. The Guru knows that the world 
in its entirety and variety (samasti and vyasti) is the manife¬ 
station of Siva’s Sakti. Thus to him the whole universe appears as 
Siva and nothing else. Siva and Srlguru are together “Sevya”. 
When Siva is served, Srlguru is served and when Srlguru is 
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served Siva is served. The Sivayogin who knows them as jointly 
“Sevya”, gets the Prasada in the form of that experience of the 
bliss of Guru-Siva synthesis, and is called the “Sevyaprasadin”. 
The golden path to achieve Sevya-prasada is spoken in the 

Sve. U., 6.23; Yo. Si. U., 2.22)— “These teachings are given to 
him who has devotion towards Siva and who has also devotion 
towards the Guru as towards Siva; these teachings will flash for 
the great persons”. Yo. Si. U. speaks gloriously about the two 
aspects of divinity. Guru and Siva, who are “Sevya”: 

JL1 ^4141 nfTW*lT ^ iRt Ril4iH4l: i i .I 3t|tf ^|c|4<t=k^l 

11 (5.57.59)— “One should worship (serve) the Parame- 
svara (the Great Lord) in the form of the Guru, who is the giver 
of spiritual knowledge; one would have divine awareness as its 
fruit. Just as the Guru so the Lord Siva and just as the Lord Siva 
so the Guru one should worship with deep devotion; there is no 
difference between them.... One should realise through devotion 
non-duality among Siva, the Guru and one’s own Self.” With 
such a conception of spiritual identity between the Guru and the 
Lord on the one hand and his own Self on the other, the 
Sivayogin, in the state of Advaita, experiences the bliss of that 
unity. Hence he is the “Sevyaprasadin”. 


cdKsdl-3J2J 


i: T^nfq 


^^ u l wtfd— 


The author tells in three stanzas that the “Sevya¬ 
prasadin” who is fully immersed in bliss has no attachment 
elsewhere— 



3ttt^ jjrri iv9? 11 


W UcblVNfd -Mfecl: | II 
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In the case of men (the Sivayogins) who are actually 
experiencing the bliss which is absolute, which is in their 
Sivaikya state and which is beyond the range of speech and 
mind, what interest can there be in anything else? (72) In 
the case of the Sivayogin who is contented with the nectar 
of knowledge, what is the use of the enjoyable objects other 
than that? Siva of the nature “Sat” (Cit and Ananda) 
manifests the supreme bliss through knowledge only. (73) 


cdKsdl- 


T RbfeldJ 




RTWTPTC WPTT 

TfrrcRrriTCt t cwiRi 


1: frrat 
lfallV9 3 II 


In the case of the Sivayogins who actually experience 
the highest bliss, which is unbroken (absolute), which is 
beyond the range of speech and mind and which is their 
original nature, there cannot be any interest in any of the 
objects other than that. (72) In the case of the Sivayogin 
who is contented with the nectar of knowledge, what is the 
use of the enjoyable objects which are other than the 
ambrosia of consciousness? There is not even the slightest 
use. Siva, who is of the nature of “Sat”, the constituents, 
viz., Sat, Cit and Ananda are his very nature, like the heat 
and illuminating power in the case of fire. Such Siva 
manifests the eternal bliss, which happens to be his very 
nature, through his knowledge only, i.e., through his Self- 
knowledge. (73) 


Notes: The Sruti statements ‘Tlc4 fFPPRT W” (Tai. U., 
2.1.1), w” (Br.U., 3.9.34) declare that Paramatman 

confers supreme bliss on the enlightened Sivayogins. Just as heat 
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and luminosity are the natural properties of fire, so are eternal 
absoluteness and eternal bliss the natural properties of the 
spiritual consciousness which is called differently as Parasiva, 
Parabrahman, Paratattva, Mahalinga, etc. Through this self- 
realisation the Sivayogin is filled with eternal joy. How can he 
have any interest in or desire for any other object of enjoyment, 
when he is contented with the supreme bliss in his state of Siva? 


ciiKs^i— m 



Then the author elucidates the same— 


yferAcI XRT ^T: 




^ckl-w rcbH^TffTRTTS^: I 1^3^ I I 


Liberation is the highest contentment characterised 
by existence, intelligence and bliss. In the case of him who 
is eternally contented and liberated, what is the use of 
other means of enjoyment? (74) 


c-UKsdl— 







: I Irrg hsY 11 


“He who is eternally contented” means “he who is 
liberated and endowed with eternal contentment indicated 
by his Sarvajnatva, Anadibodhatva”. This is in the case of 
the Sivayogin. The rest is clear. (74) 



Mt dl-wlRl 


Then the author expounds that there is no activity, 
either internal or external, on the part of him who has 
attained the highest liberation— 


q «u^|ch4 d-WlPkl 1 



Pd^d : I llam I 
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In the case of the Sivayogin who is deeply rooted in the 
knowledge of the unity of Siva and who has discarded the 
delusive attachment to the body, there no activity anywhere 
externally and no activity internally anywhere. (75) 



In the case of the “Sevyaprasadin” who has discarded 
the pride of body, etc., ascending to the knowledge of the 
unity of Siva with the state of similar and equal communion 
characterised by the absence of both the diminishing of the 
nature and increasing of the nature, there are no external 
actions such as worship and internal actions such as 
meditation. There are also no fetters of Karman such as 
Bindu, Tirobhava, Maya, Mala, etc.(75) 

Notes: With serious and sincere efforts the Sivayogin has 
achieved purity of body, senses, mind and feeling and has 
ascended the ladder of spiritual achievement step after step. 
Hence he is free from the infatuation of the body, attachment to 
the world and bondage of transmigration. He has no ordinations 
to follow, no duties to perform. He has no external activities of 
worship, etc., nor the internal activities such as meditation, etc. 
Since he is fully absorbed in the supreme consciousness and 
bliss of Siva and has no separate existence from Siva, he is not 
bound by the practices such as Karman, Tapas, Mantra, Yoga, 
Dhyana, Jnana, etc. 

<*!Ks4l— m (^-)TOlfesjH •dHIl'Mld— 

Then the author concludes the (Sevya-)Prasadisthala— 

^ diilPdV^ ^ I 
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whyfersnffiuft 




dimWI: yftrxi'i: wmt:m6U 


The mental inclination of the Sivayogins is not in 
the prescriptions of Karman, nor in any special type of 
penance, nor in the practice of Mantrayoga, nor in 
meditation; but it is only absorbed in the awarness of the 
Atmatattva, i.e., the knowledge of the spiritual nature of 
his own Self. (76) 


Here ends the eighteenth chapter dealing with 
the nine Lihgasthalas pertaning to the Pranalihgisthala 
in Srisiddhantasikhamani an authority on Virasaivism 
Written by Sri Sivayogi who has attained the 
Brahmanhood following the path of Six Sthalas (18) 





dimidW: WTTW: ll?6 II 
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The mental inclination of the Yogin who has become 
one with the Supreme Parasiva, i.e., of the Sevyaprasadin, 
is not prone to the practice of Mantrayoga called Ajapa- 
gayatrl consisting in the cherishing of the “So’ham”, 
nor to the Karmayoga consisting in six Karmans, viz., 
Adhyayana-Adhyapana, Dana-Pratigraha, Yajana-Yajana 
which form the triad of doubles, nor to Hatayoga, nor to 
the special kind of austerities such a Krchra, Candrayana, 
etc., nor to the Rajayoga which is the distinguished type 
of Yoga among the Yogas. Similarly it is not attached to 
Layayoga consisting in the Brahmadhyana in the Anahata- 
cakra. But he is absorbed totally in the knowledge of the 
Atmatattva consisting in the combination of Sat, Cit and 
Ananda, which is the source of power to the fourfold Yoga 
(Mantrayoga, Karmayoga, Hatayoga and Layayoga) and 
which is called the “Svasvarupajnana”, the awareness of 
one’s own self as of the nature of Siva. The substance of 
the matter here is: On the instruction and guidance of the 
Guru, the Yogin should first purge the gross (lower) body 
with its hands, legs and secret parts of its attachments and 
stop its activities. Then he should associate Rudra, Visnu, 
Brahman and Mahendra, who are of the nature of Para 
Vak, PasyantI Vak, Madhyama Vak and Vaikhari Vak respe¬ 
ctively, with the ears, eyes, nose and tongue respectively in 
the upper gross body. Further he should hold motionless 
the senses of Vak (speech) and Tvak (skin) which happen 
to be a link between the upper gross body and the lower 
gross body and which are the products of Bindu and Maya. 
Then he is the place of origin for the knowledge of all 
Yogas, under the different names such as Parabrahman, 
Parasiva and Paralinga. He is the Sevyaprasadin. These 
three Lingas (Adiprasadalinga, Antyaprasadalinga and 
Sevyaprasadalinga) are associated with the three bodies 
(Sthula, Suksma and Karana) of the Pranalingin. (76) 

Sevyaprasadisthala ends 
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Here ends the Eighteenth Chapter dealing with 
the nine Lihgasthalas pertaining to the 
Pranalihgisthala in the commentary on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya who is the best among those 
conversant with Grammar, Mimamsa and Nyaya. (18) 

Notes: “Bindu” is the name given to Sakti when she vibrates 
for creation and when Siva is prone to creation. In the beginning 
of creation Siva assumed the required knowledge and desire to 
create. Then his Sakti manifested herself like the light from the 
lamp. The Sakti who is unborn and one became the creator of 
the Universe. Unborn and one became the “Bindu” and that 
“Bindu” again became three fold as Bindu, Nada and Rava. 
That Rava is said to be Avyakta: 3Tlf^nfg# ?MfachlqTqc'fqi<.uiiqj 
wrfc 11 ^iRd'ikkAMI I HT 

^iRklW^rlirlRl f5WT 1 11 

(Isana. Pa. 1.27-30). That Rava is called Sabdabrahman. That 
Vak which is ‘Nispanda’, is the Para Vak. That Vak which is 
manifested through the air reaching upto the navel and which 
gets associated with mind creating some vibration inside, is the 
PasyantI Vak. That Vak in the form akara, etc., which reaches 
upto the throat and which is fit to be received by the ear in 
clear terms, is Vaikharl Vak: W4TA I 

’raftl rtftcll ci u Id^ii 11 (Pra. Sa., 2.43). The Adhidevatas of these 
four Vaks are respectively Rudra, Visnu, Brahma and Mahendra. 
The ‘Samyojana’ of these is spoken here by Sri Maritontadaiya 
in his Sanskrit commentary. Avimuktaksetra is the living body 
itself. It is before this body falls off Yoga and the vision of Siva 
in the Self is clearly possible. See Katha U., 6.4-5; these Mantras 
are quoted earlier in the notes. 


• •• 



cU\isU\ -3RHUril deleft — 3TWWT:— 

Agastya said—Question of Agastya — 

WWcIT: : I 

^>2RI % ^TTnTWTWftRmi 1^11 

The kinds of Sthalas pertaining to the Pranalingi- 
sthala are told. Now tell me the Sthala-division connected 
with the Saranasthala. (1) 


cdltsdl—Wpil^ll It is clear. (1) 

cdKsdl- 3TO ^Uj* drTT ^R \—ITpST ddNPd— 

Then Sri Renuka replies—Renuka said— 

3^1% 3R TT%j WIRT KM 11? 11 

There are twelve Sthalas (Lingasthalas) connected 
with the Saranasthala. I shall tell the names of those 
Sthalas. Listen, O Sage! (2) 


cdKsdl- 


PlMRFpiR II 


Here “of the Sthalas” means “of the sub-Sthalas”. “The 
rest is clear.” (2) 
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ci|Ks4l— 3T?T ?#! ^^40#! ^IT^Ttf^lfcT— 

Then the author enumerates those Sthalas in three 
stanzas— 

rRT: I 

^Hilld'Mch ^TTST rpb^llPlbMRfcb rRT: I 1^ I I 


^H^btlRlch 8T rRT: I 

pMU^IchlVIWT ^T8T Pl^IcblVIWr rffi: I m I 

HWMri ^TST f^TRTiJ UchlVHHJ 
^IdychlVM XTUm rTrft ^HycblVHHJ I 

332RTTftT ■^TSiUch-H-HM mil 

1. Dlksapadodakasthala, 2. Siksapadodakasthala, 
3. Jnanapadodakasthala, 4. Kriyanispattisthala, 5. Bhava- 
nispattisthala, 6. Jnananispattisthala, 7. Pindakasasthala, 
8. Bindvakasasthala, 9. Mahakasasthala, 10. Kriyaprakasa- 
sthala, 11. Bhavaprakasasthala and 12. Jnanaprakasasthala. 
I shall tell you their special features in due order. (3-5) 


3T2T 


l— UO 

cdltsdl- 3T?T—^^41^01^9 felT 

4(^4 4FT H4r4p9 II” WJ4- 


Dlksapadodakasthala — (81) 

Then as per the statement of the Sruti, viz., Acaryah 
purvarupam, etc.”, which means: “The teacher is the 
former form and the disciple is the latter form and 
knowledge is the link”, and also in accordance with the 


statement of the Svayam. A., viz., “Asmat pravitatad, etc.”, 
which means: “The Dlksa releases this Yogin from the 
bondage which is quite wide-spead and which obstructs the 
march to the supreme state, and leads him on to his orginal 
abode of Siva,” the author propounds the Dlksapadodaka¬ 
sthala which is easy of access to this “Sevyaprasadin”— 

^RTTSiHId^d WH ^f^TWTt: I 
31H^cKI^4 ^Nld^ch WW I 14 11 

That enlightenment of the “Guru” and the “Sisya” 
with the notion of Dvaita (duality) between them eradi¬ 
cated through the spiritual initiation, consists in the 
communion of their individual bliss. With that enlighten¬ 
ment, the Sivayogin, who is “Sevyaprasadin”, acquires 
“Dlksapadodaka” (the enlightenment of Supreme Bliss 
through spiritual initiation). (6) 

c4Ks4l- 

^RTSWltd ^H^Hqd^^^MRdRhqi^l^lPlcilRdld w 
Tffel, fcHHi TTTTT 4^11914144-5 

445 fa fa ^[444 1?l^^N4d4d5lH4gt?Rl bi lPl'4H4 c W^4 
1141445fac4*f: 114 11 

That enlightenment by which the notion of duality is 
removed through the imparting of knowledge and removal 
of Malas, is the communion of the individual bliss of the 
Guru and the Sisya, i.e., the Guru and Sisya of the Sevya- 
prasada state. Through this enlightenment the Sevya¬ 
prasadin aquires the “Dlksapadodaka” which is easy of 
access to him. The very enlightenment consisting in the 
communion of the individual bliss of the Guru and the 
Sisya in which the duality is removed through the spiritual 
initiation, is the “Dlksapadodaka”. (6) 
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Notes: “arerTR^nfacuii^...” (Svay. A.). It may be noted here 
that Parasiva is Saccidananda (Sat-Cit-Ananda). ’tPTT:” 

(Chandra J.A., kri. pa., 9.15)— Siva has three aspects. His 
aspects of “Sat”, “Cit” and “Ananda” are respectively the 
Guru, the Linga and the Jangama. The existence (Sat) which is 
unlimited (ananta) and which is not sublated in all the three 
times (trikalabadhita), is the aspect of Siva called Guru. The 
consciousness (Cit) which reveals everything without depending 
on anything else, is the aspect of Siva called Linga. The bliss 
(Ananda) which is the resting place of all joys and which is 
absolute, is the aspect of Siva called Jangama. Thus the Guru, 
the Linga and the Jangama conceptually represent unlimited 
existence, unlimited consciousness (intelligence) and unlimited 
bliss of Siva. The Sisya (Yogin) is one with Siva sharing his three 
aspects. His identity with the aspect of Guru on the ground of 
DIksa, makes him stand in communion with the aspect of Guru. 
The bliss of “advaita” with that aspect of Siva is Diksapadodaka. 
The identity of the Yogin with the aspect of Linga on the ground 
of Siksa, makes him remain in communion with the aspect of 
Linga. The bliss of “advaita” with that aspect of Siva is Siksa- 
padodaka. The identity of the Yogin with the aspect of Jangama 
on the ground of Jhana, makes him stand in communion with the 
aspect of Jangama. The bliss of “advaita” with that aspect of 
Siva is Jnanapadodaka. This is the mystical development of the 
concepts of Diksapadodaka, Siksapadodaka and Jnanapadodaka 
pertaining to the Guru, the Linga and the Jangama respectively, 
(vide: wH frtl fw ^IHIhRi fcsii cWcir^l 11 — 

(Candra J.A., kri.pa., 5.5). — Tai.U.,1.3. 

Here the process of learning is taken as a means for meditation 
because of the close relation between the Guru and the Sisya 
(antevasin). The Guru and the Sisya live like an object and its 
shadow for deriving the full benefit of spiritual teaching. As told 
in the Bhag. G., 4.38, there is nothing greater or holier than 
knowledge (4 f| sfefts f^ST%). Hence, its propagation 

and practice are essential. The factors involved in them deserve 
reverent meditation. etc., from the Svayam. A., 

speaks of DIksa as the link (sandhi) between the Guru and the 
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Sisya. The imparting of Sivajnana and the removal of Malas 
(Pasas) constitute the dual purpose of DIksa (Vide S.S., 6.11; 
15.17). It is a sacrament in the ordinary sense. But in its symbolic 
sense, it is a combination of Jhana and Kriya harmonised by 
the cementing force in the form of Bhakti. At this stage “DI” 
(in DIksa) means the granting of “Advaitajnana” (dlyate) and 
“Ksi” stands for the removal (kslyate) of “Dvaitajhana”. In the 
beginning the Guru discerns that germination of Bhakti in the 
Sisya and grants DIksa to him. The bond between the Guru and 
the Sisya grows in depth to the extent of harmonising their 
knowledge and experience resulting in the communion of their 
individual bliss. The Sisya receives the Padodaka of the Guru as 
a mark of his total surrender to the spiritual experience of the 
Guru. This Padodaka, which represents the holy water from 
the feet of the Guru, the Linga and the Jangama, gets a new 
significance in this spiritual plane. It means “enlightenment” 
consisting in the Supreme Bliss [Paramananda=Pada, Jnana= 
Udaka; Guru=Pada, Sisya=Udaka; the “aikya” of Guru-Sisya 
or of Paramananda and Jhana=Padodaka]. 


cimsin— m 

T§1I'TK u II$— 




Then the author says in a different way that the 
communion between the Guru and the Sisya effected 
through DIksa, is the Diksapadodaka— 


3TsraT i 

d^ltcW rj | |19 | | 


Or by the word “Pada”, Guru is meant and by the 
word “Udaka”, Sisya is told; their communion is through 
DIksa. (7) 


cdiisdi— mm ttpt M, 
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cT^RT ^ 



:IIV9ll 




Or if that is not the case, the Guru is told by the word 
“Pada” and the Sisya is spoken by the word “Udaka”. The 
Dlksa is in the form of the Guru’s smelling at the cerebra 
of the Sisya who is his favoured child nourished by his hand 
(Karasanjata=Anugrhltaputra, lit., “born in his hand”). 
The communion between the Guru and the Sisya is called 
“Dlksapadodaka”. (7) 


Notes: The terms “Pada” and “Udaka” are used here as 
symbols of the the Guru and the Sisya respectively. “Pada” can 
be derived in two ways as “TOrF With u^as per 

(Pa. 3.3.16) and “wt 3 #t ?% 3R:” with ^ 
as per sranfft ^ (Pa. 3.3.19). ^ means ‘to go’— 

3% l All ‘gatyarthaka’ roots are Jnanarthakas. Pada with qsp 
means that which moves, one who moves, one who knows (the 
foot, the knower). Pada with W[ means that which is the 
instrument of movement, the instrument of knowledge (foot, 
the teacher). Srlguru is Pada in both the senses of the knower 
and the teacher. Sriguru is the embodiment of knowledge as 
also the guide and philosopher of the disciple at all levels of the 
latter’s pilgrimage to Mukti. In this sense there are such usages 
as -wIhhi'V, 3TM^TR:, etc. Then “Udaka” is derived from the root 
3^t with the addition of the Unadipratyaya 3^3 as per the 
sutra 3^ (197). [33% 3^np—3^ + due 

to ^ is substituted by —^■uucol l (Pa. 7.1.1)]. Thus 3^ 
is that which moistens. The Sisya is called 3^ in the sense that 
he pleases the Guru with his good behavior and pure character. 
The communion between the Guru (Pada) and the Sisya (Udaka) 
is through Dlksa which stands for giving knowledge and cleansing 
the heart by removing the Malas. It is a case of spiritual “sama- 
rasya” between the giver of knowledge and the receiver of that 
knowledge with an open heart. 


MRuicjs 
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Then the author says in a different way that the 
harmony of truth, knowledge and bliss arising from the 
Dlksa is the Dlksapadodaka— 

WTFF3 IJcilcM: I 


The Supreme bliss itself, which is free from Malas, is 
told by the word “Pada” and knowledge is told by the term 
“Udaka”. Their harmony is through “Dlksa”. (8) 



The bliss of Brahman, which is free from the Malas, 
is spoken by the term “Pada” and the knowledge of the 
nature of Brahman, is referred to by the word “Udaka”. 
Their communion is through Dlksa which is spiritual 
initiation that takes place in the middle of the heart. So 
the Sruti says that “Brahman is knowledge and Bliss”. The 
hormony (samarasya) of the Bliss and knowledge, which 
is of the nature of both the Dharma and the Dharmin, is 
“Dlksapadodaka”. (8) 

Notes: fhfTTRPR W— Br. U., 3.9.28. Vijnana is the spiritual 
knowledge. It is bliss, but not followed by sorrow like the 
knowledge of the objects of senses. It is consisting in tranquility, 
auspiciousness; it is immeasurable, free from fatigue; it is filled 
with contentement and one feeling (i.e., bliss). Other Srutis speak 
of Brahman as ^ WI (Tai. U., 2.1); 333% 

(Tai. U., 3.6); 333% gKTS3l (Tai. U., 2.9). The 
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Supreme Bliss of the nature of enlightenment is Parasiva. The 
communion of Paramananda and Jnana constitutes the state of 
Parasiva. This communion is brought about by the spiritual 
initiation inside. (Vide S.S., 6.31 for the internal initiation). At 
this stage the apparent distinction between the Guru and the 
Sisya dissolves and both share a common experience of Siva- 
nanda. As they are spiritually in communion with Siva, they are 
in communion with each other, rejoicing in a common state of 
bliss and enlightenment. This Sisya who is called Sevyaprasadin, 
becomes “DIksapadodakavan” when he reaches this state of 
supreme communion with the Guru, who is Siva. 


cilKsill- m— cjtfT Fh eld'd 3M^r Wl ^1 

SIFP^ 3$l u i) Rt&M firTIFr I l" ffcT <S£liMf'i c l&mi j,'HK u l 


Then in accordance with the statement of Bra. U., viz., 
“Yato vaco nivartante, etc.”, which means: “That from 
which all speach recoil along with the mind being unable 
to reach, he who knows the bliss of that Brahman sheds 
fear completely for all times”, the author brings out the 
special features of that “Ananda” only— 





3TfiFTKT JTfnM ^ ^ \ 9 . I I 


The great Yogin, whose self is illumined by the bright¬ 
ness of Supreme Consciousness (Siva) having attained the 
experience of Supreme Bliss, does not find any difference 
anywhere. (9) 
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The great Yogin, i.e., the Yogin who is adept in the 
experience of Dlksapadodaka, is of the nature of the 
brightness of the Supreme Consciousness, i.e., of the know¬ 
ledge of the nature of Parabrahman. Having attained 
the experience of the Supreme Bliss, he does not see 
any difference anywhere from the blissful consciousness 
which is eternal and absolute because there is no other 
space at all. (9) 


Notes: — Tai. U., 2.4; 2.9; Tai. U., 2.9. 

The reading of the second half in the Bra. U., is 
-t fTr^T Obviously the mantra quoted is not from 

Bra. U.; it is from Tai. U. This statement brings out the fact 
that Parasiva is indeterminable by thought and inexpressible by 
word. It also emphasises that he who knows the bliss of Parasiva 
transcends all fear, because Parasiva is the source of unsurpa¬ 
ssable peace for those who know him as their own spiritual 
essence, while he is the cause of fear for those who deny him 
or feel themselves separate from him. Katha U. brings out this 
state when it says: trqror W[\ 

W: Tt 11 (3.15)— “Having realised that 

Atman (JIvatman merged in the Paramatman) who is soundless, 
touchless, formless, imperishable, and also without taste and 
smell, eternal, without beginning or end, even beyond Mahat, 
immutable, one is released from the jaws of death.” How can 
the senses (speech is representative of all senses) reach there 
and operate? How can mind reach there and help the senses to 
operate? Katha U., 6.12 says: ^ ^ ^ ^igrfT “That 

Atman can never be reached by speech, nor by eyes, nor even 
by mind.” That state of Atman is of the nature of pure intelli¬ 
gence, and beyond all sense-perceptions having nothing in 
common with matter. The Sivayogin in that stage is free from 
death: he is not subjected to the cycle of transmigration. The 
same is described in Br. U. 2.4.14; 4.5.15. This state is described 
as “Bhuman”: m qwfsHHlftl ’JjTI (Chand. U., 

7.24.1) — “That is ‘Bhuman’ (lit., abundance; great, Supreme, 
Absolute) in which nothing else is seen, nothing else is heard, 
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nothing else is known”. What is Bhuman is immortal and what 
is Bhuman is bliss— Ft ^ ’JffT (Chand.U., 7.24.1), Ft 

ar^<aH,(Chand. U., 7.23.1). Thus all the conception of distinction 
ceases to exist in the consciousness of the Sivayogin, as he finds 
everything as charged with the spirit of Siva, which he realises 
in himself and in everything. 


cilKsill-3RT 



Hence, it is said that he does not aspire for anything— 



3TTT3 HF2T «Tt^T wft 11 ^ o 11 

The Yogin with self-restraint, having attained through 
self-awareness the bliss which is free from limitations of 
place, time, etc., which is eternal and which is pure, does 
not aspire for anything else. (10) 


cdKsdl— fwM 

^1^5 f^vaftr^r RtetHM PlcFpl^ 
3T^T?r TTS^lfrT, 

ftfrTll^oM 




The Sivayogin with self-restraint does not aspire for 
anything else, after having attained through the aware¬ 
ness of the nature of Brahmajnana that Supreme Bliss of 
Brahman which is not found to have any limitations in 
the form of place, time, etc., which is eternal and which is 
pure. (10) 


Notes: The joys of the world are depending upon the place, 
time, object, etc. Thus they are subject to the limitations of 
place, time, object, etc. But the Supreme Bliss of the Sivayogin 
in his state of communion with Siva, is not limited by time, place, 
etc. In that state which stands for the consummate fulfilment 
of all desires — FHFFFlfFT— Katha U., 2.11), there is nothing but 
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“Akhandananda”: FT FFTFFttF FTTTJ W 1^13 4 

h<h^h4i 1 (Visva Sa.,quoted in Kannada commentary of 
Sri N.R. Karibasava Sastrin) — “The Yogin who looks upon the 
entire world as his body and cherishes that as filled with bliss, 
becomes Supreme Bliss in form through his immortality”. Then 
he does not aspire for anything else. Parama. U. describes this 
so nicely: FFTT huI um tjtl F Tp?T cFPTt TFT 

Cdt4KhclF3TlcH^c||c|*F)4cl I 
FFfFT (concluding passage)— 
“All his mind-borne desires recoil. He is not agitated by sorrow. 
He has no desire for happiness. He has given up attachment. 
He has no inclination towards the auspicious or the inauspicious. 
He does not hate. He has no delight. The operation of all senses 
has stopped in the case of him who has confined himself to the 
Atman. He who has the experience of the complete bliss of 
enlightenment, feels the sense of fulfilment realising that he is 
the Brahman”. This state is achieved through the intimate 
guidance of the Guru. 


5IMT-3T?1 


Then the author concludes the Diksapadodakasthala- 

3TTT9M 11^ 11 


On tasting the nectar of knowledge which is born from 
the gracious favour of the Guru and which is pure, the Yogin 
rejoices with the disease of transmigration eradicated. (11) 



The Sivayogin who is adept in Dtksapadodaka rejoices 
in his own spiritual form being freed from the disease of 
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transmigration on enjoying the nactar of Brahmajnana 
(the knowledge of Parasiva), which has sprung from the 
gracious favour of the Guru and which is pure. (11) 

Diksapadodakasthala ends 

Notes: Knowledge of the Supreme (Parasiva) is nactar. 
That is the ’JJPtJ It is noted that whatever is Bhuman is nectar— 
^ ’pr (Chand. U., 7.24.1). That knowledge comes 

through the grace of the Guru. The Sisya who realises that his 
Guru and Siva are one, establishes his spiritual communion with 
the Guru-Siva-synthesis (Advaita). This is the culmination of 
DIksapadodaka in which the “Sivadvaitajnana” is the Guru and 
the Yogin rejoices in that as he is a part and parcel of that. 

3T5J —( 6 ^ ) 


cdltsdl- m —“BPimfTR 4dH'4d Wfpfd: I f^qt 



Siksapadodakasthala—(82) 

As per the statement of Murid. U., viz., “Mayamaya- 
midam dvaitam, etc.,” which means: “This duality is mere 
illusion and non-duality is the ultimate truth; if it is created 
by any one it should recoil; if this argument is understood 
through the advice (of the Guru), duality does not exist”, 
the author expounds this Siksapadodakasthala for him who 
is adept in Diksapadodakasthala— 


f^T^T 4 |Ph4)4c1 I 

TWTTO f| f^NId^ch I W 11 


The spiritual instruction (Siksa) consisting in the 
enlightenment of communion between the Guru and the 
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Sisya (himself), inspires the Yogin. The interfusion of those 
two (Siksa and Jnana) is called Siksapadodaka (the reali¬ 
sation of supreme bliss through spiritual instruction). (12) 



The instruction which is the knowledge consisting in 
the communion between the Guru and the Sisya, i.e., the 
knowledge which is the transfused knowledge of the Guru 
and the Sisya who are denoted by the aforesaid words 
“Pada” and “Udaka” inspires the Yogin, i.e., Sivayogin 
who is adept in the Diksapadodakasthala. The transfusion 
of those two, i.e., the Siksa and the Jnana, is said to be 
Siksapadodaka. (12) 

Notes: — This statement is not found 

in the Mund.U., as told in the preamble to the above stanza. It 
is a statement found in the Mandukya Ka., where the reading 
is (1.17-18). These Karikas of Gaudapada 

speak of the falsity or illusory nature of Dvaita (duality) from 
the ultimate angle of the Yogins. To the Yogin in this stage, 
the ultimate reality is non-duality between himself (as the Sisya) 
and the Guru, which is again a part and parcel of the great non¬ 
duality of Parasivabrahman. Siksa or the spiritual instruction 
which is again a part and parcel of the great instruction which 
the Guru imparts to the Sisya is of an esoteric nature. As the 
Sisya (the Sivayogin) is far advanced, the Guru instructs him, 
in the symbolic language of mysticism, the fundamental unity 
that binds all the Souls with a thread of spirituality. All conside¬ 
rations of duality exist in the profane state. But, in the spiritual 
state, the Supreme Non-duality (Paramadvaita) enveloped by 
supreme bliss, alone exists. An enlightened Sisya finds everything 
in his own Self which is identical with the Supreme Self. 
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STTW— Wi: ?cT^— 

Then the author tells as to by whom, through what 
means and from what this nectar of knowledge is obtained— 

I 

TpiUTT sftSRJSJT II3 3 II 



The nectar in the form of spiritual knowledge which 
is churned out by the Guru (Guru = Brhaspati also) from 
the ocean in the form of the scripture through the power 
of the churning rod in the form of reasoning, is obtained 
by the hosts of gods in the form of the enlightened 
persons. (13) 







3TRTT, rl%^: 11^311 


The nectar in the form of the knowledge of non¬ 
duality with Siva is churned out by the Guru from the ocean 
in the form of the Virasaiva scriptures consisting of Veda 
and Agama through the strength of the churning rod in the 
form of reasoning. That nectar is obtained by the hosts of 
enlightened Sivayogins who are of pure mind due to the 
partaking of the Dlksapadodaka. This is like the obtaining 
of nectar by the gods by virtue of the plan of Brhaspati, the 
preceptor of gods. (13) 

Notes: This is an excellent example of Slista Paramparita 
Rupaka (an Alankara). The Guru is here metaphorically repre¬ 
sented as Brhaspati (who is also called Guru), the Vlrasaiva- 
sastra as the ocean, the reasoning (^f^T) as the churning rod, the 
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knowledge of Sivadvaita as the nectar and the Sivayogins as 
gods. The Guru who churns out the knowledge of Sivadvaita 
and the Sisya who receives it are not in the ordinary plane in 
which the Guru teaches and the Sisya receives the teaching. It 
is a plane in which the Guru, the Sisya and Siva are one through 
the intimate bond of bliss. Although the “advaitavada” (assertion 
of non-duality) is not proper outside, but inside there is “Advaita” 
and nothing else. Yo. Si. U. declares: I 

^4141 WWH ^ iRt 11 HlldclK JTOT ^ 3^ 

WP£TO>rr *: 11 (4.58-59)— “As the Guru, so is Siva 

and as Siva so is the Guru. This Guru-Siva-synthesis should be 
worshipped (adored) with great devotion and there is no 
difference between them. The Sisya should not declare non¬ 
duality with the Guru anywhere. But he should cherish in mind 
through devotion the non-duality of Siva, Guru and his Self.” 
The teacher, the taught and object of teaching are one here. 
This is the Siksapadodaka stage of the Sivayogin. It may be 
noted here that the whole process of “Samudramathana” 
described here is not an external procedure, but an internal one 
going on in the mind of the Sivayogin as indicated by the 
statement of the Upainsads such as: fW rotw row^^m! 

roifwi (Sve. U., 4.17), froth ^ ^TT 

wrfh iw ffhth row *r ro^ fhfpjroh rofhr 11 (Sve. U., 4.20; 

Katha U.,6.9— the latter half of this Mantra is the same as that 
quoted above” "fwrofal”, etc.)— “He is revealed by the intui¬ 
tion of the intellect which resides in the heart and controls the 
mind”; “His form is not within the field of vision. None can see 
him with the eyes. Those who know him through the faculty of 
intuition as thus seated in their heart, become immortal.” In his 
hightened power of internal cognition born of refinement and 
concentration of all the faculties of the mind — feeling, thought 
and will, the Sivayogin intuitively realises his unity with the 
Guru, the faculty of awareness, and Siva, the spirit of blissful 
consciousness. The ‘yiiktimanthana’ (the churning rod in the the 
form of reasoning) is actually intuitive faculty of the intellect 
which is ordinarily called the mind. Bra. Bi. U. speaks of the 
churning with the mind as the churning rod: sprfro rorfh Ppjj? 37 
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ijcpfafjfgTS 





^ ^ crafo fo^fHHJ W n^lforaw TTOT TT^IH^T 11 (20)—“Vijnana 
(spiritual knowledge) is hidden in every being like ghee (butter) 
in milk. Hence it should be churned out incessantly through 
the mind which happens to be the churning rod.” The word 
“Mathitat” or “Manthayitavyam”, should not lead one to think 
that it is an ‘agitational process’. It is not so. But it is a calm 
and peaceful intuitional process. 

- 3T?I fTFT 

Then the author elucidates in three stanzas the true 
state of consciousness and bliss of the Sivayogin which are 
of the nature of the dharma and the dharmin— 


Xf^rf^T LKHIcblVl #RHI4l TTfrfsR: II^ II 


The wise apprehend, on the night of Mukti, the moon¬ 
light of supreme bliss emerging from the moon of right 
knowledge in the Supreme Ether (of one’s own Self). (14) 


cdKsdl-wf%PT: fWltfTTt ^Rd<l4l 

wiidRcbMrd wrot *ih*k- 

Rl^^RrfxlfT 3#T»|?TT ^Rcbl RloMI 

: II \ Y 11 


The wise, the Sivayogins with subtle intuition, realise 
the moonlight in the form of supreme bliss which has 
emerged from the background of the moon in the form of 
consciousness in the Supreme Ether, i.e., in the ether of 
the heart in the form of Supreme Reality which is the 
Parabrahman on the night in the form of Mukti, i.e., in the 
thick darkness in the form of Para Mukti. It means that 
they realise it as the very nature of their Self. (14) 


Notes: Para Mukti or the highest emancipation is like a 
gloomy night to all profane people. Hence, it is metaphorically 
presented as the night. But to the enlightened Sivayogins it is 
lit with the moonlight of bliss. “Paramakasa” is the “hrdaya- 
kasa” of the Yogins which is identical with the Supreme Reality 
(Sat), i.e., Parasiva. They realise Siva in themselves. Their state 
transcends all time and clime and all mundane joy and sorrow 
and overflows with spiritual bliss. 

c4Ks4l- 3^4HMK4<HH^RcM4i <^l4b-M<^ £5^1 

WdcT ^ H|^V-||£— 

Then the author says that when the moonlight in the 
form of limitless supreme bliss is seen, there is noting to 
be seen or to be heard— 

3Sc*i cfTl |^m I 

When that supreme bliss without the limitations of 
place and time, is experienced, there remains nothing to 
be seen, to be heard or to be known. (15) 

c4Ks4l-rlf^wR ^ ^ifcT, 

^T^fT 5lg^t TT wi TT T fasti, 

^FTlfT h^pfc^T do=bl4o=H rRf*r?R^lf^pf: I U h 11 

When that supreme bliss which is not delimited by 
place, time, etc., is seen, there is nothing else to be seen 
by the eyes, nothing to be heard by the ears or nothing fit 
to be known, because all objects being his creations 
(effects) nothing is apart from him.(15) 

Notes: Br. U. says: 3n?qT c[T 3^ ^trrszfr nwfol 

^ ^ fowl xfo fofocfHJ (4.5.6)—“O Maitreyi, this 
Atman is to be seen, to be heard of, to be known, to be 
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IjcbHffclS 


meditated upon; when the Atman is seen, heard of, known 
and realised, all this is known”. This implies that all this is 
Brahman— <sifAi4 W (Chand. U., 3.14.1)— and when it is 
known everything is known. Hence nothing remains to be seen, 
heard and known. “Knowing Atman” means peace, calmness 
and bliss— 7TRT <jhuIh— (Chand.U.,3.14.1). When that is known, 
nothing apart from it remains to be seen, heard or known. 

cilKsill -3TT TTg^dlcdld— 

Then the author says that the Yogin does not desire 
for anything else— 

^sT I 

^cT^T fuft Tf?T: II ^ II 

When he is satisfied with the bliss of the Atman, what 
desire can he have towards the pleasure arising from the 
sense-objects? To one who is satisfied with the water of 
Ganga, how can there be any interest in the water of the 
well? (16) 


cU\isU\ - 



: I 1^11 


“With the bliss of Atman” means “with the bliss of 
one’s own Self”. The rest is clear. (16) 

Notes: The Sivayogin is not turned towards the pleasures 
of the sense-objects because he has withdrawn all the senses and 
merged them along with the mind and intellect in the ocean of 
“Sivadvaita” with which he is identical experiencing in conse¬ 
quence the supreme bliss of Siva. He Knows that what is great 
and absolute is bliss, what is petty is grief: ^1 ^ ’jn nttpr 

I (Chand. U., 7.23.1). What is “Bhuman”, is the ocean of 
bliss. Having become one with it, he stays firmly in that state. 



— 




1205 


If it is asked whether the Parayogin who is satisfied 
with the bliss of his own Self, has any limit or not, the 
answer is given here— 


^ ^IslPy^ PWsMfa I 

TTfaT fuff Tltrn IW I 


In that ocean of bliss without having any waves in 
which the Yogin merges himself, where can he have any 
limit to it? (17) 


cilKsill— TTST, II * V9 11 It is clear. (17) 

Notes: It means that the Sivayogin does not find any limit 
in that ocean of bliss where he has merged into. There is 
absolute “Santi” in it. The Sivayogin has been identical with 
that. The Sruti “Satyam Jnanam Anantam Brahma,” (Tai. U., 
2.1) has nothing but Santi. There is limit for the five elements 
and the objects made out of those elements. But there is no limit 
in the Parasiva who is adept in five “krtyas” Srsti, Sthiti, 
Laya, Tirodhana and Anugraha and in this case of his bliss. The 
Sivayogin who has attained this Siksapadodakasthala, has 
achieved communion with that limitless ocean of bliss. 

cdl'MI— ^tfTT: d^lRlA^P^ 1 



If it is contended that there would arise the delusion 
of duality sometime and somewhere in the case of the 
Yogin, the author answers this and concludes the Siksa¬ 
padodakasthala— 



7TTT WT: 1136 11 

The night lotus in the form of the mind of that 
Sivayogin, which is without any spot and which is charming, 
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is made to bloom by the moon in the form of the gracious 
favour of the Guru. What delusion could there be in such 


a Yogin? (18) 


-1 






“Nityabodhitam” means “that which is always in the 
state of bloom”. The rest is clear. (18) 

Siksapadodakasthala ends 

Notes: The Sivayogin at this stage has his mind fully 
bloomed by the gracious favour of the Guru. The gracious 
favour of the Guru has been metaphorically respresented as the 
moon. This is very significant in bringing out the uninterrupted, 
spontaneous flow of pacifying and soothing compassion with 
which the Guru teaches and guides the Sisya. This moon is 
distinguished from the other moon on the ground that the 
former is without any black spot while the latter is marked by 
a black spot. This moon renders a subtler operation as he puts 
the mind of the Yogin (Sisya) to bloom, while the latter makes 
the night lotus to bloom. This moon and the other moon are 
both charming. In spite of the similarity in action (putting to 
bloom) and quality (pleasing quality) between them, there is 
difference between them in respect of the external feature 
(svarupa) of “nirmalatva” and “kalarikitatva”. Thus there is 
Vyatirekalarikara here. The Yogin has no delusion about anything 
as said in the Isa. U., 7: TPr — “In 

the case of him who looks upon himself as one with Siva, what 
is delusion? What is sorrow?” 



cditsdi— m— riv^ 

^IHHI'HlRl RhvI ^2IT •ddcltyiq I I” ffrl ^ J il^PIHc|' c HM'HK IJ l 
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Jnanapadodakasthala—(83) 

As per the statement of the Mrg. A., Viz., “Nadhya- 
ksam napi tallaihgam, etc.,” which means: “That know¬ 
ledge which is not perceptual, nor inferential, nor verbal 
testimony, is of Sankara (immediate = aparoksa); it is the 
sacred one which shines in everything”, the author reveals 
the features of the Jnanapadodaka in the case of the Yogin 
who is adept in Siksapadodakasthala— 

doHUH-W fVM-W f^: 11^ I I 

That blissful enlightenment of the treasure of spiritual 
unity (with Siva, the Cosmic Soul) is said to be Jnanaguru 
(Knowledge as Guru). The state of communion (samarasya) 
between Jnana and Ananda, is called as “Jnanapadodaka¬ 
sthala” (the accomplishment of supreme bliss through the 
realisation of cosmic unity) for the disciple. (19) 



The knowledge of bliss is that which is well known in 
the Srutis as denoted by the term “Padodaka” as evident 
from the Sruti “Vijnanam Anandam Brahma” (Spiritual 
knowledge and Bliss are the Brahman). That itself is the 
Jnanaguru. So it is accepted. By virtue of wealth of unity, 
i.e., the unity of that bliss and knowledge, there arises 
communion between them. That communion should be 
regarded as Jnapadodaka, in the case of the Sivayogin who 
is adept in Siksapadodaka. Thus he is known. (19) 
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Notes: TMSI — Mrg. A., 5.16. That know¬ 

ledge which arises through the contact of the senses with their 
respective objects, is called Pratyaksa (perceptual knowledge). 
That which arises through the knowledge of “Linga” (hetu) is 
called Anumiti (inferential knowledge). It is called “Lainga”. 
That which arises through verbal testimony is called Sabda 
(scriptural knowledge). All these forms of knowledge are only 
at the worldly level. But the Sankarajnana (knowledge of Sankara) 
is intuitional, spontaneous, immediate, pure and sacred. That 
knowledge is the Guru to the Siksapadodakasthalin. That know¬ 
ledge is in communion with bliss, as stated in the Br.U.— 
falFRFR — (3.9.28). This is what is called Padodaka. The 
communion of the Sisya (Atman) who is adept in Siksapado- 
daka, with that Jnanaguru, is “Jnanapadodakasthalin”. 


— m 




Then the author gives an account of the brightness of 
that moon in the form of knowledge in three stanzas— 





UcblVIrl iHIcblV) 



: I l?o M 


The spotless moon of self-realisation, which is free 
from the Rahu of ignorance and which is filled with the 
brightest lustre of supreme bliss, shines on the heart-ether 
of the Sivayogin. (20) 



|| 


The moon in the form of self-realisation (spiritual 
knowledge), which is free from the touch of the Rahu in 
the form of ignorance, is extremely pure as he is not 
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contaminated by even the slightest stigma of Malas. That 
moon of knowledge is the moon in the form of the 
knowledge of “Sivadvaita” (non-duality with Siva), who is 
endowed with the great brilliance in the form of the 
supreme bliss, i.e., who possesses the brilliance of the great 
lustre in the form of the supreme bliss. He shines in the 
Parakasa which is the excellent ether of the heart. (20) 

Notes: Rahu is the name of a demon who is said to devour 
the moon and cause lunar eclipse. Here ignorance is called Rahu 
in eclipsing self-knowledge. In the heart of the Sivayogin, 
however, self-knowledge which is here called the moon, reigns 
supreme and brings supreme bliss uneclipsed by any kind of 
ignorance. The realisation of Siva in himself, which constitutes 
self-knowledge, takes the Sivayogin beyond the reach of 
worldliness. 

cdKsdl— Rb — 


If it is asked as to what that moon of knowledge 
causes to rise, the answer is given here— 






II ? ^ 11 


The full moon of spiritual knowledge, who is uncovered 
by the cloud of ignorance, shines looking at the rising of the 
ocean of bliss. (21) 



The moon of knowledge which is allround full with the 
notion that I am Siva as per the maxim of the the liquid 
in the egg, which is relieved of the cover of ignorance in 
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the form of the idea that ‘I am not Siva’, shines looking at 
the rising of the ocean of bliss consisting in the bliss of the 
Self characterised by freedom. (21) 

Notes: The ocean rises in tides on the full moon day. 
Similarly the ocean of bliss of Siva (Sivananda) ebbs due to the 
rising of the full moon in the form of the knowledge of Siva. 
When the full moon is covered by clouds, the ocean does not 
ebb. The moon of the knowledge of Siva being out of the reach 
of the cloud of ignorance, there is absolutely no obstruction for 
the ebbing of the ocean of the bliss of Siva. The ignorance lies 
in the wrong notion that “I am not Siva”. When the Yogin 
realises that he is invisibly merged in Siva like the limbs of the 
bird in the liquid of the egg (Andarasanyaya), he is in the “Jnana- 
padodakasthala”. The expression is rooted in the 

concept of “purnatva” as envisaged in the Santimantra- 

| Tjjfer 11 (Isa. U.) — “The 

Absolute is that; the Absolute is this; the Absolute has come out 
of the Absolute; the Absolute has taken in the Absolute and 
remains the Absolute”. The example of cipher (Sunya) can be 
taken. Whether you add cipher to cipher, subtract cipher from 
cipher, multiply cipher with cipher or divide cipher by cipher, 
what remains is cipher only. Its ‘svarupa’ is not changed. Simi¬ 
larly the Absolute state of Siva does not undergo any change. 


cdKsdl- 


% Rb 


It is told here as to who sees what when the moon in 
the form of such knowledge rises— 






II?? II 


When the moon in the form of the knowledge of Siva 
in Self-realisation arises, the Yogins in whom the mass of 
darkness in the form of infatuation is totally eradicated, 
experience the extreme limit consisting in bliss. (22) 
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Notes: See Tt? ^ (Isa.U.,7). In the 

brightest illumination of Self-realisation, there is not even 
the slightest scope for the darkness of ignorance, delusion or 
infatuation. The State of the “Jnanapadodakin” is far beyond 
the reach of such darkness. 

cAJKsAJI-Tf&frT 

— 


Thus the author shows the astonishment by describing 
the knowledge of Siva, which was earlier represented as the 
moon, as the sun— 


fzFtJf sTtST^ MlWl 
Wife Wfafrl Wit II? 3 11 


When the night of Maya ends and when the sun of 
enlightenment shines, the sage astonishingly sleeps with all 
his activities arrested. (23) 


oMKsaji - vll% tirafWTWFl ^ifvT ^41^14 

efr^t ^ wnRf 'hrftr, hiwiPriicI'Mi} RkiRn) 
Wlf?T7t ^ifvT •H'MhI 4tfT5Rt pK'Wc 4 imK: 3R AlfMalRl RTT^I 
TTdfrwf: — <<z fT pNII (M ^TFlftf 

Wit I WIT ^BTfcT ’JdTfT ^TT Pm ^4:11” #TII?? II 


In the world, however, when the night ends and the 
sun-rise takes place, all the people, waking up from sleep, 
get engaged in activities. But when the night in the form 
of Maya comes to an end and the sun in the form of 
enlightenment shines, the Yogin who has achieved self- 
restraint, sleeps with all his activities stopped. This is, 
indeed, strange. This idea has been highlighted in the 
Bhag. G., as “Ya nisa sarvabhutanam, etc.”, which means: 
“In the dark night of all beings, the tranquil Yogin is 
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awake. But what is day to other beings is the night for the 
sage who perceives.” (23) 

Notes: TO PTTOT to£>JTOTO% — (Bhag. G., 2.69). The night 
is known to hide the identity of all things in its darkness. All 
the ordinary beings appear to be awake during the day-time 
through their worldly activities. But in reality they are under the 
drowsiness of Mayasakti making them to see untruth in truth, 
ignorance in knowledge, sorrow in joy, etc., to have the egoism 
of “I and mine”, to go after the objects of their liking and to 
hate the objects of their dislike. Hence they are in the slumber 
of ignorance even while they are awake. The Yogin, on the other 
hand, is always awake from the point of view of knowledge. He 
goes beyond the reach of ignorance and rejoices in the ocean 
of Saiva consciousness (knowledge). Then the sun of knowledge 
rises in his innermost Self. The night in the form of Maya 
disappears. Then he has nothing to do. All his functions are 
stopped. He sleeps in the slumber of bliss. Such a Sivayogin is 
in the state of Jnanapadodaka. 


c-UKsdl- 



Then the author says that at that time there would be 
the awakening of supreme bliss— 

LK*TlpH: I 

UcblVIrl WR: TTO#T f^RT firT: I RY 11 


At the time of the slashing of the beginningless 
nescience in the case of the Sivayogin, there arises the 
supreme bliss which is separated from the world. (24) 


c4Ks4l- 





:IRYII 


At the time of the cutting away of the beginningless 
nescience of the Sivayogin, there arises in him the supreme 
bliss which is separated from the world. It means that it is 
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the manifestation of the supreme bliss without any external 
adjuncts. (24) 

Notes: fTOTT *JkT: TOR: is ftwfRTO: TOHTO: I Nirupadhika- 

ananda means the bliss that does not depend upon external 
adjuncts or causing factors. This Ananda is not Mayika-ananda, 
because the eye and other senses do not operate there: ^ TO^TO 
^ TOft TORT TO^4 rTW TOjfwr TOI fFTTOl^T fR^RTOtTOTg t TORT?! 
ftTOTOT WTTWT:II (Mund. U., 3.1.8) — “It cannot be grasped 
through the eye, nor through speech, nor through all gods (i.e., 
senses - 3^4: ^4: = $a<R4:— Sankara), nor through the action, 
nor through the emaciation of the body; but one who is of pure 
spirit due to the maturity of knowledge, can see him in his purest 
form through concentration.” That is the subtle nature of the 
Atman which can be grasped through intuition: g'ib'y.Kni TOTTO 
(Mund. U., 3.1.9). The subtlety of the Atman lies in the 
intuitive vision of the Atman as the Paramatman. Once it is 
realised there is nothing but bliss and bliss alone. This is Jnana¬ 
padodaka. 

omks'MI— TJ r^lckMlRn: inn •ymlld frw- 

If it is contended as to how the manifestation of bliss 
in the Sivayogins is possible without external adjuncts on 
the ground that those Sivayogins are in the world, the 
answer is given here— 


fcicih^d'ui ipTT fuft f^&fcichrmi m? ^ 11 


Whence can there be any thought about the world in 
the case of those Yogins (Sivayogins) who have merged 
their mind in the Supreme Lustre (i.e., Siva) which is their 
own form, which is pure and which is consisting in the 
eternal bliss? (25) 
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IjcbHpRlS 


STTW- 


PlHpl Pi4el Pl'JllchK 


Tfd KcNpH Pi ell ^ 

Pra+eMHI <JkT 1 R m I 


In the case of the enlightened Sivayogins whose minds 
have been merged into the Supreme Lustre, the sun of 
consciousness, which is of the nature of eternal bliss, which 
is free from all Malas and which is of the nature their own 
Self, whence can there be any idea of the world? (25) 


Notes: Paratejas is the Supreme Brilliance, i.e., Parasiva. 
It is the brilliance which illumines everything. No other luminary 
shines there: ^ TW ’tlfcT ^ *KdR<+> ^RT I TPfa 

TORJRTfh RFT TO f^nfrt 11 (Katha U., 5.15; Sve. U., 5.14) 
— “The sun does not shine there, nor the moon and the stars, 
nor these lightnings, and much less this fire. When that shines, 
everything shines after that. By its light all this is lighted.” It is 
well known in the Srutis that it is full of supreme bliss. When 
the Sivayogin merges his Self in it, he is in a state of “Sivo’ham”. 
He is thus great brilliance itself. In that state the Sivayogin is 
not conscious of the world. It is true that he is living in this world. 
But he lives in such a state as he is not conscious of the activities 
of the world. 


cdKsdl— m 





Then the author says in two stanzas that the bliss of 
Brahman, Visnu, etc., is not equal to the absolute bliss of 
the Sivayogin who is adept in the Jnanapadodaka— 






Where is Brahman, where is Visnu, where is Rudra, 
where is Ravi? Where is the idea of similarity with the 
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Sivayogin who is endowed with the experience of the 
brilliance of supreme bliss of Siva? (26) 



What is meant here is that the bliss of Brahman, etc., 
is only a small part of the bliss of the Sivayogins who are 
endowed with the experience of the brilliance of supreme 
bliss. Thus goes the Sruti, viz., “Asyaivanandasya, etc.”, 
meaning: “The other beings live on a part of the bliss of 
Him”, because there is no difference between the Yogin 
and Siva. (26) 


Notes: §cqiR— (Br. U., 4.3.32). It is inte¬ 

resting to note that Tai. U. gives an analysis of Ananda and 
shows how the Brahmananda (Sivananda) is such as the Aanada 
of all the beings should be regarded as a part of it: ubtTRT 

HRfh I sR'yl dfridJ: I l°ra*d 

T jpif Wtfl R RTJd I % ^ 7PT Hl^dl 3TR^T: R 

I RTWPRRTI % 7TR R fMq u ll 


hKvildovildoHIHH'4:l R 

^IHIHI'KI: R URk ^ 

RTRRTfRRTI fl ^1 W =b*Rc|Hi 

RRTORRTI fr ^TrT • 


I RthTOT' 


rti % w fhrjwT 
f5RR^|cbR*dR4 I^SIdHMhNHi 
!: I *1 RpRI %Ttf5fTOT 

M-di: R y.di'i I RtfRRRT 

TO1TO:I RtfTW R1RRWRT I % ^ 
RTO'+HjkIP-l I cl^W^PliUl'KI: 

r i % r ww 


31TO: I RlftRRT RTWHTOTI (2.8.1-4)— “Now, this is an analysis of 
Bliss. Let it be supposed that there is a youth, who is noble, who 
is in the prime of his age, who is most swift and alert, who is 
perfectly whole and resolute, who is most vigorous and who is of 
good learning. To him belongs the entire earth laden with all 
riches. Then we have in him one unit of human joy. One hundred 
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such units of human joy make a single unit of joy of the human 
genii. A sage who is full of revelation and free from all desires 
also possesses the same joy. One hundred such units of the 
human genii make one unit of the heavenly genii.... One 
hundred such units of joy of the heavenly genii make one unit of 
joy of the manes who inhabit the long-enduring world.... One 
hundred such units of the joy make one unit of joy of those gods 
who are so by birth in the Ajana heaven.... One hundred such 
units of joy of the Ajana-born gods make one unit of joy of those 
who have become gods by virtue of their deeds.... One hundred 
such units of joy of those gods who have become such by their 
deeds — for it happens that a man too attains to god-hood by his 
own deeds— make one unit of joy of Indra.... One hundred such 

units of joy of Indra make one unit of joy of Brhaspati.One 

hundred such units of joy of Brhaspati make one unit of bliss of 
Prajapati.... One hundred such units of the bliss of Prajapati 
make one unit of the bliss of Brahman. A sage who is full of 
revelation and free from all desires possesses the same”. (See 
also Br. U., 4.3.33)—Here also there is “Anandamlmamsa” with 
a little difference. — This is repeated after 

every item of declaring the measure of Ananda of human beings, 
human genii, divine genii, manes, etc., and finally after 
mentioning the measure of Ananda of Brahman. This means 
that a sage who is full of revelation and who is free from desires 
possesses all these various measures of joy severally and progre¬ 
ssively. The same is the idea which underlies the statement 
l" The Sivayogins are those who are fully 
enlightened and who are free from all cravings. They have 
become brilliant with the revelation of supreme bliss. They 
are not different from Siva. The Sanskrit commentator says— 
l Sankara, in his Bhasya on Tai. U., 2.8.1-4, has 
made this point very significantly: 

'PHl'KPi I ‘’JcTTfA 

UNI ^f^T: 

W: MtHI'K: I — 

“That Ananda of Brahman which is perceived (experienced) by 
the sage who is full of revelation (and who is free from desires) 
as it is obtained by him due to his not being subdued by desires 
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and due to his excellence, is but a part of the Supreme Ananda. 
Another Sruti says that all the beings subsist on a part of His 
Ananda. That part of the Ananda, when divided is like the drops 
of water from the ocean. When they are fused into one, they 
constitute the Supreme Bliss. That is natural because of the non¬ 
duality. Here the Ananda (Brahman) and Anandin (one who 
expeience that Ananda) are one (not divided).” Therefore the 
joys of the creator Brahman, the protector Visnu and the 
annihilator Rudra cannot become equal to that of Brahman, i.e., 
of the Sivayogin who is Brahman himself. 

•pjodqRi— 

The same idea is elucidated— 


f^lW I 

^TT f^TT: wfiT 


[: I RV9 11 


Brahman, Visnu and other gods are but the individual 
drops of joy of the great Sivayogin in whom the the Supreme 
Bliss gets manifested through immediate experience. (27) 

cdKsdl— RlddlPlH: I 

f?T t R V9 11 

“Of the great Sivayogin” means “of the Sivayogin who 
is adept in the Jnanapadodaka”. The rest is clear. (27) 

odltsdl- 3-T&T rTT^HH^ATcT 

wnfd— 


The author concludes the Jnanapadodakasthala after 
giving the special feature of the bliss of knowledge— 

clU*iPd fzm TU: I 

Wt q cllo^fd || | 

When the people of the world crave for the objects of 
senses which are endowed with a protion of that (great) 




1218 




bliss, who will not crave for that supreme bliss which is 
immeasurable? (28) 



The people in this world desire for the joy of the 
objects of senses which is but a small portion of the bliss 
of consciousness (bliss of realisation of Siva). Then who 
will not desire for that supreme bliss, i.e., the Bliss of 
Brahman, which is immeasurable or limitless in view of that 
joy of the knowledge of the objects of senses? It means 
that everyone will desire for it. (28) 

Jnanapadodakasthala ends 

Notes: Everyone in the world desires for joy. They make 
all efforts to get that joy. What they think as joy, say, for instance, 
that which arises through the contact of the senses with the 
objects, is not joy alone. That is only a feeling which is so 
experienced in mind when some favourable circumstances or 
objects of attraction and liking stand before them or come into 
their contact. The joy they feel is only transitory and necessarily 
mixed with sorrow. When they aspire for such a petty and 
transitory joy and try hard to get it, who will not aspire for the 
supreme bliss of Siva which is immeasurable and infinite? 
Everybody will aspire for it provided they know how to get it. 
The Sivayogin is blessed with this experience of supreme bliss. 
He experiences it by becoming a part and parcel of that without 
being conscious of his individuality. 
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Kriyanispattisthala—(84) 

Then, in accordance with the statement of the VI. A., 
viz., “Advaitabhaktiyuktasya, etc.,” which means: “All the 
actions of the Yogin, who is endowed with the devotion of 
non-duality, remain like a burnt cloth; they just look like 
actions but not actions at all”, the author elucidates the 
Kriyanispattisthala saying that the Yogin who is adept in 
Jnanapadodaka, is the one who is as good as without the 
actions as they are imaginery like the serpentness in the 
rope— 


tUcbli) fcb^imfrl: cbfc^cl UcblVIrl I 



I I? ? 11 


The appearance of actions in the Parakayayogin 
appears imaginery like the serpent in the rope. Hence he 
is the one whose actions have become terminated. (29) 


c4Ks4l- 


fsh*TT- 




1:1 11 


In the Parakaya (one who has Parasiva as his body), 
the Sivayogin who is adept in Jnanapadodaka, the appea¬ 
rance of actions is imaginery like the serpentness in the 
rope. For that reason, this Sivayogin who is adept in 
Jnanapadodaka is the one whose actions have become 
terminated. (29) 

Notes: The termination of actions (Kriyanispatti) means 
the termination of the fruits of all deeds (Karmaphalanispatti). 
Whatever he does, the Sivayogin is not associated with its fruit. 
The fruits of all actions are burnt by the fire of Jnana, as Lord 
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Krsna says to Arjuna: ^sNiftr l fRlPY 

Wtffw WTWtgv^rT TWT 11 (Bhag. G., 4.37)— “Even as the burning 
fire renders all fuel into ashes, so the fire of eternal wisdom 
renders the fruits of all Karman into ashes”. The statement of 
the VI., A. quoted in the preamble to this Sthala, refers to 
“Dagdhapatanyaya”, which is a maxim portraying how a burnt 
cloth looking like a cloth is not useful for wearing on the body, 
etc. Like the “dagdhapata”, the actions of Sivayogin are not 
useful in bearing any fruits. The other analogy is that of the rope 
and the serpent. Just as the rope which looks like a serpent does 
not do any function of the serpent, so the actions of the 
Sivayogin may look like actions but do not bear any fruit 
consequent on them. The “Nirvacana” brings out the idea of this 
Sthala clearly: q<=bl<qudldl<qi: f^TT cTT: I GMcMWIcf 

11 (quoted in the Kannada commentary of N.R. 
Karibasava Sastrin)— “The actions found in the Parakaya 
Yogin are superimposed like serpentness on the rope. Hence the 
Yogin is one who has his actions terminated”. Nispatti means 
‘termination,’ exhaustion, powerless to bear fruit. “Kriyanispa- 
ttiman” is one whose actions look like actions, but do not have 
the power to bear fruit. With action sans desire for fruit of the 
ever-contented, independent Yogin may appear like action but 
do not do anything: Ptc^ki] ftrm: I 

^ 11 (Bhag. G., 4.20). 

— 3RT ?iiPh : c b4 L brJ OlKllRl T5f4: : irfrT- 

ik-mRi— 

The author advocates that and for that reason only 
there is no fruit of Karman in the case of the enlightened 
person— 

wfrTT cbulfui tnfr i 

w ^<cbKU|H I o | | 

Those deeds which are of the enlightened Yogins are 
not at all causes for rebirth, just as the seeds which are 
burnt by fire cannot be the causes for germination. (30) 




cdKsdl— ^iRht 




113° II 


It means that the seeds of Karman of the enlightened 
persons are not the causes of germination like the seeds 
that are burnt by fire. (30) 

Notes: It is well known that burnt seeds do not germinate. 
Likwise the seeds of Karman of the enlightened persons do not 
cause rebirth. That is the mark of enlightened persons: 

WdNT: I W§: 11 (Bhag. G., 

4.19)— “He whose undertakings are free from anxious desires 
and fanciful thoughts and whose fruits of Karman are burnt in 
the fire of wisdom, is called the enlightened person”. Due to the 
fact that the fruits of Karman are rendered ineffective, the 
Yogin is called “Karmanispattisthalin”. It may be noted here 
that what is stated in the earlier Acarasampattisthala, an 
Angasthala under Aikyasthala, is not the same as the matter 
stated here. A stanza coming under that Sthala describes the 
state of the Aikya saying that the physical activity (dehayatra) 
of the Aikya whose seed of Karman is burnt by the fire in the 
form of pure knowledge of Siva and who appears like one 
possessing a body, is only seeming and transitory: 

Pl4<rl?1Hcll^HI I ^f^FWTET tj 11 (S.S., 14.27). There is 
an indication in this stanza that the Aikya should go on doing 
those actions consequent on the possession of the body as long 
as he lives. In the present Sthala, this stanza reveals the state 
of the Sivayogin in which the fruits of his deeds are not the cause 
for rebirth, like the burnt seeds which do not germinate. This 
is a higher experience than the one reflected in the previous 
stanza referred to above. 

o4Ksdl-3lf^4—"^1F#T: HdTHlh 


In this sense there is the teaching of the Bhagavan in 
“Jnanagnih sarvakarmani, etc.”, which means: “The fire of 
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eternal wisdom burns all Karman into ashes”. Hence the 
author says that there is no use of the Karman even when 
it is done— 


fclfcb^l : 11^ II 

What is the use of action that is done in the case of 
the enlightened Yogin who is free from egoism? What 
can the change that is found in the reflection do to the 
moon? (31) 




^ifel, ^JT 

3TfeT, 


1: =bk#l 


^:II3^ II 


There is no use of any action that is done in the case 
of the Sivayogin who is steeped in the knowledge of Siva 
and who is free from the fundamental egoism that “I am 
doing”, just as the deformation existing in the reflection 
cannot do anything to the moon who is the object of 
reflection. What is intended to be said here is that the 
enlightened Yogin has the consciousness which cannot be 
reflected. (31) 

Notes: *ihiPi: — (Bhag. G., 4.37). This is 

quoted in the notes under stanza 29 above. All actions are 
rooted in the egoism (ahankara) that “I am the doer” as said 
in the Bhag G., 3.27— cnaleftRi l— “The man 

who is lost in selfish delusion thinks that he himself is the doer”. 
That is why it is called Mulahaiikara. When that Mulahaiikara 
is burnt in the fire of his Saiva knowledge, the Sivayogin is totally 
rendered “nirahaiikaravan”. He is not contaminated by the 
fruits of Karman as he is fully absorbed in Sivayoga. The analogy 
of the “bimba” and the “pratibimba” of the moon is given here 
to elucidate the point. Due to the qualities and actions of the 
reflecting media, say water, mirror, etc., the pratibimba of the 
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moon undergoes some modifications. Yet those modifications 
will not have any effect on the “bimba” of the moon. Similarly 
the different changes, modifications, agitations, etc., which are 
found in the embodied Self consequent on the qualities and 
actions, have no effect on the the pure state of the Pratyagatman 
who is Siva himself. 

<*msm- 3T?T ^llPlPl Mdl<9HHI f^TT 

BTl?— 


Then the author gives an analogy to elucidate the 
point that the action observed in the Sivayogin is only 
imaginery— 





M 


The action is only superimposed on the Atman due to 
his seeming relation with the body, just as the movement 
is imagined in the case of the moon due to his seeming 
relation with the cloud. (32) 


cilKs^ll—1133 II It is clear. (32) 

Notes: When the mass of clouds move in the sky, the moon 
who is covered and uncovered in turns, seems to move with the 
moving clouds. But in reality he does not move at all. He appears 
to move because of the moving clouds. In the same way the 
enlightened Yogin appears to be a doer due his association with 
the body. Take the common analogy of the stopped train which 
appears to us to move when we see another train actually moving 
in the next track. Again when we see the plants, trees, etc., on 
both the sides of the running train, we get an impression that 
they are running backwards, although they are not actually 
moving at all. Thus what is static appears to move when it comes 
into contact with something which moves. Similarly the Atman 
appears to be a doer due to his association with the body. 
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ijcbHffclS 


<*msqi— T>4 ^iiPh: <b4<rlMl 


Then the author gives an analogy to explain the point 
that there is no association with the fruits of Karman in the 
case of the enlightened Yogin even while he is doing 
actions— 

wft ^T Pch^lih^: I 


Even though he is engaged in action, the enlightened 
Yogin is not associated with the fruits of action, just as the 
tongue, although tasting them, does not get smeared with 
the ghee, etc. (33) 


cU\isU\ - 



: lf?T£TT^I 13 3 II 


“Engaged in” means “giving attention to”. The rest is 
clear. (33) 


Notes: The tongue grasps all the tastes. Yet it is aloof from 
the unctuousness of the objects like ghee, etc. Similarly whatever 
the Sivayogin does, he remains aloof from the fruits of action. 
This is the skill of the Yogin in action. As said in the Bhag. G., 
the renunciation in action but not renunciation of action is the 
skill and that is Yoga — %T: 3^71^(2.50). The Yogins who 

are in a state of awareness of their spiritual nature (buddhi- 
yuktah), give up the fruits arising from actions. They attain the 
infinite state free from all distresses (Moksa) having been freed 
from the bonds of transmigration: gfe^Kii f| WT 

HHlfaui: I ^ I (Bhag. G., 2.51). The state 

of the Sivayogin is further elucidated by the Bhag. G.: 

fafactlcHI | ^ 11 (5.7)— 

“He who is in hormony with Siva, who is pure, who has attained 
to his real form, who has conquered his senses and whose Self 
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is one with the Self of all, is not stained by the fruits of deeds, 
although doing those deeds”. 


oilKsill- 33 fafFTT 



^TlfeT, 



It may be objected saying that the tongue may not get 
smeared with ghee, etc., like fingers, etc., because of its 
belonging to the principle of water (jalatattva), but why 
there can be no association with the fruits of Karman in 
the case of the enlightened Sivayogin? Here the author 
answers it— 



ITT ITT 



13* I I 


Whatever action that may be found in the Jivanmukta 
who is bereft of all relation with external adjuncts, all that 
is without fruits by being merely an appearance and get 
absorbed in him only. (34) 


cdKsdl- 


fpMlRsiPrKRd, TIT TIT ^<^ll44 h 
TTdt efETd ^t 4: I ^T^TrTWfT 

T 4 Pi Ml HIAllFcl NT7: I 13* I I 


^TT 

fTST^T PlNbcrll 


Whatever action that may be found in the Jivanmukta 
who has become free from the fundamental egoism and 
who is of the nature of pure consciousness, all that is only 
an appearance like a burnt rope and as such go without 
fruits and get merged in him only. The meaning that is 
implied here is that the root cause for the association with 
Karman being the egoism, there cannot be any association 
with the Karman for the enlightened Sivayogin because he 
is totally free from that. (34) 
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Notes: The body, senses, vital airs, mind, intellect and 
egoism, which are different from the Atman and thus come 
under the category of Anatman, are only external adjuncts which 
create in the Atman the notions of I and mine, of doer and 
enjoyer, etc. It is the notion of I and mine, which is called 
“Ahankara”, that is the root-cause. It is, therefore, the root 
Upadhi. It is this Upadhi that is responsible for the association 
with the fruits of Karman. The Sivayogin is totally free from this 
and other consequent Upadhis. Hence whatever action that he 
does is only an appearance and not a reality. Hence they do not 
bear any results or effects. They disappear in him only. The 
enlightened Yogin thinks that he is not the doer or enjoyer, and 
the fruits of Karman do not stick to him: Tftsifag 
F I (Sankara on Bhag. G., 2.10). Karman in the case 

of the Yogin is like a burnt rope which appears like a rope and 
is not useful for any purpose. 

cqits'Ml-TJ ?1lpM: d-^crNl 3T?IT rTTT 

dlRold <fKff 4Md $c<qqis— 

If it is again contended with the question as to why do 
you not say that the enlightened Yogin has no action 
(Karman) at ah in the same way as you say that he has no 
association with the fruits of Karman, then the author gives 
an answer to it— 



TcWTcft ^TT wf^TT rfij fTOFWI 1^11 


No body can be without action while going, standing 
or sleeping. Action is the very nature of the embodied 
beings. That is without fruits in the case of the enlightened 
persons. (35) 
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Through this statement the view that “Kriyanispatti” 
is only superimposed on the Sivayogin, according to the 
maxim of the rope and the serpent, is rejected, as it is said 
that Karman is only the very nature of the beings. (35) 


Notes: Everybody in this world has to do action consequent 
upon possessing a body. The Sivayogin is not an exception to 
this. Whether it is going, standing or sleeping, it is only some 
kind of action only. Isa. U. says that one should live for a hundred 
years doing some action or the other: ^nff&r 

WT: I (2). Bhag. G. also says: F ft OTtft 
(3.5)— “Nobody can remain without doing actions even for a 
moment.” In spite of his doing actions, because of their 
inevitability, the Sivayogin is not contaminated by the fruits of 
Karman— F Rrt^-ia Tc — Says Isa. U. (2). The statements such 

as - ^ I (Bhag. G., 5.11), ^nfnfsr ft 

dR)f&HiR*FTT inchi^: I (Bhag. G., 3.20), are in favour of actions 
that are done without any desire for fruits. This is the case with 
the Sivayogin at this stage. See S.S., 14.23, under Acarasampatti- 
sthala— * Wtft: I f?RfTWTT#nTf%^Tm: 
^RTII, wherein the Aikya looks upon all his activities as the 
worship of Siva. In the present Sthala he is not touched by the 
fruits of action, there is no question of any orientation to them 
because he is not at all attached to the fruits of actions and 
because he has become one with the final rest of man, i.e., 
Parasiva. 



The maturity of action being the nature of the bodies 
of all beings, in the case of the enlightended Yogin only, 
there is no association with the fruits of action— so saying 
the author concludes the Kriyanispattisthala— 







I 13 r, | | 
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In the case of the Sivayogin who experiences the 
absolute supreme bliss with his pure Self, there will be no 
distress of Karman, which provides various fruits to be 
enjoyed. (36) 



In the case of the Sivayogin whose mind is extremely 
pure and who is under the experience of the supreme bliss 
which is eternal and absolute, there is no oppression of the 
fruits of Karman which are of the nature of merits and sins 
and which give rise to various kinds of experiences. (36) 


Kriyanispattisthala ends 


Notes: The Sivayogins live in the Karmabhumi, but they 
are not touched by the Karmaphala. As he is “Jnanapadoda- 
kanistha”, the Sivayogin is not under the distress and depression 
of Karman. He is not interested in any pleasure of the senses, 
nor is he under the pressure of any profession or vocation, nor 
is he engaged in religious activities, with a desire for heaven, etc. 
He has no burden of “papa and punya”. 



Bhavanispattisthala—(85) 

Then, as, per the statement of the Ki. A., viz “Cirena 
sadhyamanasya, etc.,” which means : “The firmness of 
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mental inclination which is being accomplished by the 
devotees for a long time, is called Bhavanispatti (the 
state in which all conceptions cease to exist),” the author 
propounds that the Sivayogin who is accomplished in 
Kriyanispatti is himself the one who has attained the 
Bhavanispatti (i.e., culmination of all mental conceptions) 
according to the maxim of the conch-shell and the silver— 


TThT: SmtaURtsfa chfrMd: I 



As all the mental conceptions, even when they seem 
to be manifested in him are only imagined in the Sivayogin 
like the silver in a conch-shell, he is “Bhavanispattiman” 
(one in whom all conceptions cease to exist). (37) 


<*msm — M<=bl^l Isb^iPi^RinRi Rtc=bi<j 
t l'tHld N 'bRrMd: d’HIh'M isb'MlPW 


Since all the mental conceptions which are mani¬ 
fested, are imaginery like the silver in the conch-shell, in 
the Sivayogin who has the Supreme as his form, i.e,. who 
has consciousness as his body with the culmination of all 
actions, the same Sivayogin who has attained Kriyanispatti 
is himself the one who has attained “Bhavanispatti”. (37) 

Notes: (Ki. A.). After reaching the state 

of Mukti, the Sivayogin does not have any conception other than 
the one of being himself Siva. This is the “Sthirabhava” (firm 
and unalterable state), as Ki.A. puts it: f| WI ’TPhwftr- 

I (The firm state of one’s Self being Siva is said to be “Bhava¬ 
nispatti”). Since he is “Sivasvarupa”, he is “Kriyanispanna” 
although he seems to be engaged in actions and he is “Bhava- 
nispanna” although he seems to have some mental conceptions. 
“Nispatti” means “culmination, accomplishment” (siddhi). Since 
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the fruits of action cease to exist, his actions, too, cease to exist. 
Since the mental conceptions culminate in the “sthirabhava”, 
they, too, are as good as non-existent. Action or mental conce¬ 
ption, it is in the “siddha” state; it is no more a “means” 


(sadhana) to anything. For what is “Bhava”, vide: 


: ftFPPT: I (S.S., 16.67) 


SIM- m dHdlPlH 

^: WTTRT *T 9HRT: : MRtMIA'MRt— 


Then the author propounds in five stanzas that the 
firm faith (Bhava) should be fixed in Parasiva who is of the 
nature of existence, intelligence and bliss, although there 
is no relation with any mental conception in the case of the 
Jnanayogin— 


^TTctT ^if^T % 


I II I 


The Yogin who is steeped in pure knowledge, is not 
associated with any mental conception. Yet he should have 
the conception of Siva, who is the saviour from 
transmigration. (38) 


cdllsdl— 11? d 11 It is clear. (38) 

Notes: The question here is as to whether there can be any 
relation with “Bhava” (mental conception) in the case of the 
Sivayogin who stands in pure knowledge of Siva? The Sivayogin 
who is on the path of knowledge, has no relation with Bhava. 
Yet as long as he is alive he has the relation with the body and 
the mind. Just to keep the mind engaged and keep it away from 
the objects of senses, even the Sivayogin has to entertain the 
conception of Siva as “Sivo’ham”. Fie is himself Siva, as he has 
attained inseparable unity with Siva. Yet his having that conce¬ 
ption of Siva does not contradict his state of self-realisation as 
Siva. Flence this “Bhava” is cherished by the Sivayogin. 
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cdKsdl— 



Then if it is objected as to what is the use of “Bhava” 
to the Yogin which is totally merged in knowledge, the 
answer is given here— 



*JTcT 1 


'tmt f| 



:ll?^ II 


Even in the state of total knowledge, the Yogin 
should not give up the emotional attachment fixed in Siva, 
as it is the means of fording over the ocean of trans¬ 
migration. (39) 


cdKsdl— 'dTT T 

fKl: ? rlfw^^F^ 1*1 Wl: WKWKrTKTI ft 

11?^ II 


The Yogin, in his state of total awareness of the 
absolute truth and bliss, should not give up his emotional 
attachment to Siva. Why? Here it is said that the emotional 
attachment fixed in Siva is the means of crossing over 
the ocean of transmigration. “Hi” means that it is well 
known. (39) 

Notes: The Sivayogin is of the nature of knowledge and 
bliss (Jnananandasvarupa). That is the nature of his aware¬ 
ness. Yet he cannot give up the mental conception of Siva as 
“Sivo’ham”. It is that “Bhava” which fords one accross the ocean 
of transmigration. On the same lines the Saiva R. says: 

5FTtT: fat * #1*1* I fWTFT: * ’UfcT 11 (quoted in 

the Kannada commentary of Sri. N. R. Karibasava Sastrin)— 
“When the mental conception, which prevents the outward 
function of the mind, is accomplished through practice, the 
supreme conception of Siva dawns in the devotee whose powers 
of mind are weakened.”. Ru. Ya. says that the “Sivajnanin” 



1232 


qq>Hf<fclS 


should have the conception of Siva (as “Sivo’ham”) only: 
fwnJT: TOFU^lff fo4t: 11 (quoted 

in the same commentary) — “When the Yogin becomes firm in 
his knowledge, he should be stationed in the conception of Siva. 
He has attained inseparable unity with Siva due to the gracious 
favour of Siva, the all-pervasive one”. Yo. Va. speaks of that 
state of the Yogin in which he is aware of his unity with Siva 
through his conception of “Sivo’ham”: 'HiddMiii'Wm: I 

3iH'<VHiuchi 11 (quoted in the same commentary)— 

“When all the doubts are pacified through the perseverance of 
the mental cherishing, it is siva alone, the God, who brings the 
experience of bliss, that appears in the Yogin”. 

55TM- 3#TTFT 'HI4^l^fpb4|cblR<^H ^RtK'dd^l- 

FOT d^-11^4 ’m: Rs-Klcb<u|)q | riff ^ 

RloT RbRlNHIij— 


With this (idea of “bhavasagaratarakatva”), the “Bhava” 
is said to have some practical utility. Hence, such a “Bhava” 
should be made firm with regard to Siva. Then, is that 
“Bhava” eternal? Here the author answers this question— 


ftcJrsJlRTjT :TsT *TRT: Rlc|<Rj I 

^TSfTchiecSif^ch^TS^TT^Imc|ch: I I'tfo | | 


After reverting the sorrow resulting from birth 
(transmigration), that “Bhava” of Siva disappears, just as 
the fire becomes extinct on its own after burning the sticks, 
etc., (40) 

Notes: The question is as to whether this “Bhava” is 
eternal? The answer categorically is that it is not eternal. It is the 
means and when the aim is reached, the means disappears. Fire 
is the means for burning the sticks, etc. When the fuel is fully 
burnt (and reduced to ashes), the fire becomes extinct on its 
own. Similarly the sacred conception stationed in Siva helps to 
cross over the ocean of transmigration and disappears by itself 
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(i.e., becomes merged into Siva). This is brought out nicely by 
Jnanottara A. through an analogy of the lamp: YU qfa: 

wRh'fPlcifui^Rl ITPTTFT 11 (quoted in the 

Kannada commentary of Sri N.R. Karibasava Sastrin)— “Just as 
the lamp is extinct by itself on the exhaustion of the oil, so is the 
‘Bhava’ extinct by itself on the exhaustion of all the Bhavas”. The 
lamp in the form of “Sivabhava” removes the darkness of 
ignorance. When that function is accomplished it dissolves in 
itself for want of any use. (See the next stanza). This is the 
culmination of “Bhava”. 


cdKsdl- 3T?I 


ffTTvK JraRri HTfer 




Then if it is asked as to whether there is no other use 
for the “Bhava” after the reverting of the disease of trans¬ 
migration, the answer is given here— 


Uchlfvitl fvicIH^ JhImHUJ 

^TTS^ ^TTSpI: f^j rtf ^ 11 

When the bliss of the unity of Siva dawns, what is the 
use of such “Bhavas”? When the goal is accomplished, 
even though after a long time, what is the use of the 
means? (41) 


<*msm- ^c|<|qp|cjT<m’^K Rlc>MH<( McblRlrl 'SlfrT f?R- 

4TfeTI — «^=bl<rl 

ITTfSH^lfeT, II 


After the removal of the disease in the form of 
transmigration the eternal bliss becomes manifested. 
Then what is use of the mental conceptions of Siva? 
Analogy in this regard is given: Just as when the goal is 
accomplished after a long time, the means is not of any use, 
so is this. (41) 



1234 


ijcbHffclS 


Notes: Transmigration is due to the ignorance of the real 
nature of the Self. When that real nature of Siva in the form 
of the conception of “Sivo’ham” which is otherwise known as 
self-realisation, dawns, the ignorance which is the cause of trans¬ 
migration is removed. “Sivo’ham Bhava” is thus the remover of 
the disease of transmigration. After this is accomplished, the 
“Siva-bhava” which is the cause of it, merges in the knowledge 
of Siva itself. This is like the termination of the means when the 
goal is accomplished. When the brilliance of knowledge dawns, 
the darkness of ignorance is removed. Then the “Sivo’ham 
bhava” is itself felt to be a hindrance. Finally this “Bhava” is 
also swallowed up by the knowledge of Siva (as one’s Self). 

c4Ks4l— riff TOFFTFRlt TO TO — 

Then if it is asked as to how that Yogin appears after 
the dissolution of the “Bhava”, the answer is given here— 

IJcblchrl WR TTf TRRTt I 

farfWTt*TTmT%T: 11 

When the conception of “Sivo’ham” (of the Yogin) is 
merged into Siva along with the knowledge, the Yogin who 
is astonished with the merging of his own Self, appears in 
his state of unity with Siva. (42) 



The destruction of the effect consists in the state of the 
destruction of its causal form. Thus when the “Bhava” merges 
along with the knowledge of the external function of the 
mind into Siva, the Sivayogin becomes one of the state of 
the culmination of “Bhava”. Such a Sivayogin appears in a 
state of “Sivo’ham bhava” with his astonishingly accompli¬ 
shed merging into the experience of his Self (as Siva). (42) 




1235 


Notes: “Bhava” and “Jnana” are inter-dependent. Without 
the help of “Bhava”, “Jnana” cannot arise and become firm. 
“Jnana” is the guardian of “Bhava” of “Sivo’ham”. The state of 
“Bhava” becomes the state of “Jnana”. This is “Bhavanispatti”. 
(See the notes under stanza 39 above). 



Then the author concludes the Bhavanispattisthala, 
after showing the absence of difference between the “Bhava” 
and the “Jnana”— 

f^TT *1H ^THTRTTTI 

JTtgiFT ^TTni iftcRT tTRTT^WTTSr^n 1*3 I I 

There cannot be “Jnana” without “Bhava” and there 
cannot be “Bhava” without “Jnana”. Both are said to be 
cause for liberation. Hence both are to be resorted to. (43) 


STTW-HT^T fTJT <#1*114 ^Tlfel, #T fTO TOt dl'Wlid 



rRTOTteJFTrl^WTTBFtf^frT11*3 11 



Without the “Bhava”, there cannot be “Jnana” (the 
knowledge through the operation of mind) and without the 
latter there cannot be “Bhava”. Bhava and Jnana are in a 
state of mutual causes. Hence, both are to be resorted to 
for liberation. (43) 

Bhavanispattisthala ends 

Notes: Right from the time when the Srlguru instructs 
saying that “you are Siva”, the imprint of “Sivo’ham bhava” 
remains in the mind of the disciple. But the impression becomes 
a reality in the Sivayogin. It has become eternal knowledge in 
him. The culmination of the “Sivo’ham bhava” attains the state 
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of knowledge of “Sivo’ham” realised. Here it is stated that the 
“Bhava” (Sivo’ham bhava) and the “Jnana”(Sivo’ham Jnana) 
are mutually the causes. Hence they are to be together taken 
as the cause of liberation and are to be resorted to. 



Jnananispattisthala—(86) 


In accordance with the statement of the Nisvasa Ka., 
viz., “Yatha manah pare tattve, etc.,” which means: “Just 
as the mind with its goal realised, gets dissloved into the 
Supreme Principle, so does the entire spiritual knowledge 
disappear”, the author says that this very “Bhavanispanna” 
becomes one who is in the state of the culmination of 
knowledge (Jnananispatti) as it were into a dream— 


?trtt ■^cmTcR: i 



^Mplbtld I** I I 


As the knowledge of the day-to-day affairs does not 
usually come under his purview, the Sivayogin (asau) is 
called “Jnananispanna” (one in whom the knowledge of 
worldly affair has disappeared), with that knowledge melting 
away like a dream. (44) 


c4Ks4l- fcp 


TTIPTt 
f: I I'k'k 11 


The knowledge of the day-to-day affairs of the world, 
although appearing as firm in actual practice (vyavahare), 
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is without anything to be known in the absence of the 
objects. Hence this Sivayogin who is accomplished in 
“Bhavanispatti”, is said to be one with “Jnananispatti” (the 
culmination of knowledge) due to the disappearance of the 
knowledge like that of the transitory dream. (44) 

Notes: The Sivayogin finds himself as Siva. This is the 
highest knowledge. After attaining this highest knowledge (self- 
realisation—Atmajnana), there is nothing else to be known by 
the Sivayogin. The knowledge of the day-to-day affairs of the 
world to him is like an experience of a by-gone dream. Things 
that appear in a dream disappear as soon as the dream comes 
to an end. The Sivayogin has woken into the self-knowledge and 
he is now not aware of the dream of wordly experiences. This 
state of the absence of the knowledge of day-to-day affairs is 
called “Jnananispattisthala”. 


c4Ks4l- m 



Then the author elucidates the same— 

"5TSTT $1H | 

rraRrfr Mi?f ftci# i I'sm i 


Just as the knowledge (experience) born of dream 
disappears along with its objects, so does the knowledge to 
be known disappears when the self-knowledge dawns. (45) 


c4Ks4l—'WHlAM rhJT^l^ 

'dltJsvdl^H W Pldrjd ^f: IIXM I 


Just as the knowledge born of the dream is reverted 
along with its objects, so does the knowledge of the world 
get reverted along with the knowledge of the wakeful state, 
when the slef-knowledge flashes. (45) 

Notes: At the termination of the dream, the objects of the 
dream as well as their knowledge disappear. Similarly in the case 
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of the Sivayogin who has woken into self-knowledge, the objects 
of the world and their knowledge disappear together. To the 
Sivayogin, everything appears as Siva. Hence, there is no 
question of the appearance of any other object or its knowledge. 
Both the “Jneya” and the “Jnana” other than the Self as Siva 
disappear in his case. 


cdKsdl- 



— 


If it is asked as to why the “Jneya” is reverted when 
self-knowledge dawns, then the answer is given here— 






fitt ^SITI 1*5 11 


In the case of the Yogin whose mind is completely 
merged into Siva who is the absolute supreme bliss and 
who is of the nature of supreme ether, where is the refe¬ 
rence to (possiblility of) any other thing to be known? (46) 


c4Ks4l— 11*5 11 It is clear. (46) 

Notes: The Sivayogin has no mind apart from the pure 
supreme consciousness (Siva), which is absolute and blissful. He 
is in the state of the absolute and infinite ether without any 
adjuncts to limit it. To him, in that case, there is absolutely no 
possibility of any other thing to be known. 


c4Ks4l- 43 

— 


1: ^TFT 


If it is asked as to what is the nature of the knowledge 
of the Sivayogin who is adept in the culmination of 
knowledge, the answer is given here— 
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The knowledge, here, is the state in which there is (the 
awareness of) Parasiva-brahman alone who is of the nature 
of the absolute blissful consciousness with the feeling that 
everything other than him is false. (47) 



Brahman is the Brahman designated as Parasiva, who 
is of the nature of pure absolute consciousness. Other than 
him everything is only false, i.e., this net-work of the world 
other than him is false. This state is said to be knowledge, 
i.e., the state called “Jnananispattisthala”. (47) 

Notes: From the stand-point of the Sivayogin everything is 
Siva, who is of the nature of absolute blissful consciousness. 
There is nothing other than him. When there is nothing other 
than Siva, it is as good as saying that it is all false. The culmi¬ 
nation of knowledge lies in this self-realisation. This is the 
attainment of “Purnata” by the Sivayogin. 

c4Ks4l- m TTFffd— 

Then the author brings out the special feature of this 
state— 

TTtTT^RT^tT TR ft tffil 

cdldtHHI fastft I I I 

The state of awareness that what persists in all the 
objects such as pot, cloth, etc., as the principle of existence, 
is the Supreme (Parasiva) and that what is excluded from 
it is false, is said to be knowledge here. (48) 


cdKsdl- ?frT ft: *It1IcHH: 



: I I'tfd II 
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That pair of name and form which is persistent in the 
objects such as pot, cloth, etc., which are other than the 
immutable Parasiva who is of the nature of existence as per 
the Sruti, viz., “Sadeva somyedamagra aslt”, meaning that 
“Sat alone existed in the beginning (before creation)”, is 
rejected as false. That state is the knowledge here. (48) 

Notes: The natural construction of the stanza is : =*4 i°i4hmi 
cm) ftw (*4) # Mh: ?? l Here “Param” stands for 

Parasiva. Parasiva is the existence par excellence, unlimited 
existence. With unlimited intelligence (Cit) and unlimited bliss 
(Ananda), he is “Saccidanandasvarupa”. Everything in the world 
shares that principle of existence for its existence. It is this “Sat” 
that existed before this world came into existence. That eternal 
“Sat” alone is true and what is excluded from it, i.e., what is 
other than that “Sat” does not exist and hence, false. This is the 
realisation of the Sivayogin at this stage. Nothing is other than 
Siva. Hence, there is no question of the appearance of anything 
other than Siva to him. This should not be taken as advocating 
“Jaganmithyatvavada”. (Chand. U., 6.2.1). 


cdKs4l— 





If it is objected as to what, in that case, is the difference 
between the Brahmadvaita accepting Avidya (Adhyasa) 
and the Sivadvaita (not accepting Adhyasa), the answer is 
given here— 


3icbHuincbi4 i 

rl^T f^T 


I 1*^ II 


That which is without the cause, which is not an effect 
and which is free from all external adjuncts, is the Brahman 
and I and that (the world) are Brahman—such a firm 
conviction is said to be knowledge. (49) 
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cdltsdl-“R RE4 344 T TTc^FT^IT^T- 

’ ffrl : =bl4=611 u N,[pM 

ddddl 3id d fddfddfdfd 'HTCFfH 4)14=6*1, 


1:1 Wl 


This entity which is free from the nature of the effect 
and the cause, as stated in the statement of the Sve. U., 
viz., “Na tasya karyam karanam ca, etc.”, meaning: “He 
has no effect and no cause; nothing is found equal to or 
greater than him”, and which is totally free from external 
adjuncts, is the Brahman and Brahman alone. I and, on the 
other hand, the universe, which appears as “this”, which 
is made up of the five elements and which is consisting in 
the movable and the immovable, are also that (Brahman). 
Such a firmness of faith is said to be knowledge in its 
exquisite state. (49) 


Notes: *T het *4, — (Sve.U., 6.8). The full 

statement is: *T TTET ^ *T I VTTSFT 

14144^ ^4% wnfeit fTOrrfgRfT w 11 “There is no effect (in the 
form of the Sarlra—vyasti form) nor there is the cause (in the 
case of the Isvara); there is nothing equal to him nor greater 
than him; his supreme Sakti is natural to him and varied as the 
Jnanasakti, Balasakti (Icchasakti), Kriyasakti, etc.”, It is through 
his Sakti, Paramatman becomes many in his “Pravrtti” towards 
creation and withdraws all variety into himself through his Sakti 
in his “Nivrtti” state. Sivayogin has become one with Parasiva’s 
absolute state. Here his realisation is that he is Parasiva. That is 
the state which is described in the Srutis as 'imRu 
wi ^ I *2^: IT: H ^ Wtfh 11 (Br. U., 

4.4.19; Katha U., 4.10-11)— “This Parasivatattva should be 
realised through pure mind only. There is no difference here. 
He who perceived difference here would meet with death after 
death.” There is no worldly variety in the conception of the 
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Sivayogin. Since this knowlede of difference has disappeared, he 
is the “Jnananispattisthalin”. 



After saying that there is no worldly usage consisting 
in “triputi” (of knower, known and knowledge) apart from 
his own self-knowledge in the case of the Sivayogin, who 
has thus the culmination of knowledge in his communion 
with Brahman of the nature of supreme conciousness, the 
author concludes the “Jnananispattisthala”— 



“I am the knower and this is to be known”— how can 
such a usage be possible (for the Yogin) in the natural 
excellence of the communion with Parasiva in which the 
knowledge of the objective world is totally denied? (50) 



When the communion with the secondless Parasiva in 
whom all the worldly differences are eradicated as per the 
Sruti, “Neha nanasti kincana”, where is the usage as “I am 
the knower and this is to be known?” There no such a 
usage in any way. This is the answer. 

Jnananispattisthala ends 

Notes: 'ImiRu felFT - see the notes under the previous 

stanza. 
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cdKsdi— 31*1—"pcft per f| ^ ^ 



Pindakasasthala—(87) 

Then as per the statement of the Amrta B.U., viz., 
“Eaka eva hi bhutatma, etc.,” which means: “One and only 
Paramatman, having entered each and every being, looks 
as one as well as manifold like the moon reflected in the 
water,” the author propounds in three stanzas the nature 
of “Pindakasa” which is easy of access to the Yogin who 
is adept in “Jnananispatti”— 


"STSTT fans*81 3t|chlVI-W5JTrfTT Tjpf I 
TJTRkffcicichl ; fl|U3|chi¥i*ST(T : I m ^ II 


Just as the ether (space) in the body (pinda), so is the 
Atman absolute. This discrimination about the truth is what 
is known as “Pindakasasthala (the state in which there is an 
awareness of the asolute nature of the Atman). (51) 


cdKsdl-Tjjf fpt frPSfrl, ?PJT 3^1?^ 

^ 3^, 3TE^fcT I 3JPT fWllfTT 

RpNhtsfel, d(d|u^|ch|^|*?Ej 'dH-dV^: I m X 11 


Just as the absolute ether resides in the body, so is the 
Atman residing in the body said to be absolute. “In his 
case” should be understood. In the case of him who is 
accomplished in “Jnananispatti”, the discrimintation in 
this regard is found. That is the stage which is known to 
be “Pindakasasthala.” (51) 
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Notes: “Akasa” or ether stands for “space”; it is infinite 
and all-pervasive. Yet it resides in the body. Thus Atman is one 
and all-pervasive; still it resides in the body. The absolute nature 
of the Atman is not lost by his residing in the body. When the 
narrowness of resting place (i.e., the body) is ignored or 
forgotten, the Atman appears as a part of the infinite and all- 
pervasive Cosmic Atman. “Space” resides in the narrow abodes 
like a body, a pot, etc.; yet it is everywhere if we forget its limiting 
adjuncts (resorts). This is stated nicely in the statement of the 
Am rta B.U.(ll) quoted in the preamble to this Sthala. This is 
elucidated in the next stanza. 


ciius^i —m 



This is told through contrast— 


rraT IwfTSRft pn UcblVIrl I m? 11 


Just as the ether having the pot as its container, is 
absolute by its nature, so is the Atman residing in the body 
also absolute. (52) 


cdKsdl— SfhTRTt ^: 7RT 

W31lcHI ^TMcbmd IMN 


In the same way as the ether which is characterised 
by the adjunct of the pot is absolute by its own original 
nature, so the Atman who is residing in the body appears 
as absolute by virtue of his nature of existence, intelligence 
and bliss. (52) 

Notes: It is interesting to note that among the five ele¬ 
ments, Akasa is alone most suitable to stand as an analogy to 
bring out the point. Like the Atman, the Akasa is also one, 
infinite, subtle and all-prvasive. Hence the analogy of the Akasa 
is given here to bring out the absoluteness and all-pervasiveness 
of the Atman. The stage in which the Sivayogin realises this 
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absoluteness and all-pervasiveness of the Atman is the “Pinda- 
kasasthala.” 


cdKsdi— m' 


rt — 


Then the author speaks of the Yogin who has the 
discrimination about “Pandakasa” here— 


LRIcblvi 

fMU^IcblVI: 1^ 11 


He who contemplates through his pure mind Siva who 
is residing inside as the supreme ether and as one 
characterised by non-duality, is called as “Pindakasa”. (53) 


c-UKsdl- 




l:llh3 II 


Tff H$lf'4hl c bNPdK5N*t, ^ 


He who, through his independent mind, contemplates 
on Siva, as per the Atha. Sikha U. which says that “Siva 
alone should be contemplated” — as non-dual, as of the 
nature of the great ether of consciousness residing in the 
ether of the heart and as characterised by non-duality as 
per the Sruti which says that “Rudra is one standing 
without a second”, is said to be “Pindakasa”, i.e., of the 
nature of “Pindakasa”. (53) 


Notes: ^ ^ ^ ^ fad)414 (Tt§:)— (Sve. U., 3.2); 

Hd^dlfadldH, (Chand. U. 6.2.1); ^ ^T: H<JoA||q) 

'dimir (Sve. U., 6.11.); 3tT?m iRtni 3tr#r (Ai. U. 1.1.1); 

3trat?((Br. U. 1.4.1 (Chand. U. 7.5.2.); 

(Mund. U. 2.2.11), these Sruti statements are unanimous 
in declaring Parasiva-brahman as one and without second. It is 
the “Parakasa” (Supreme Ether) inside. Outer vision is limited, 
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while the inner vision can have the absolute experience of its 
infinity and all-pervasiveness, W— says Chand. U. 

(7.12.2). 3TRTTT 3?P7t — “The Atman (in the form of 

Akasa) is hidden in the cave of the heart” — say Ma.Na.U. (8.3), 
Sve. U. (3.20) and Sarabha U. (21). fwttd 3ti?m ^ fofpr: 
(Mandukya ka., 7)— “He is Siva without duality; he is regarded 
as the fourth one (Turlya); He is the Atman; He should be 
known”. This Sruti prescribes that Parasiva should be contem¬ 
plated upon and realised as one’s own Atman. Atha. Siras. U. 
prescribes that Siva alone should be realised, leaving out every¬ 
thing else—®PT: RAk: (3.4). The Sivayogin 

who contemplates upon and realises Parasiva as the Akasa 
inside through his “Niralamba-manas”, is himself of the nature 
of “Pindakasa”. 


cdlisdl— WT: ftR: I 

WTPTrT: 5M<U^c| rTPTf?TTt '4KRT?fcT ^4^4 472PrfrT— 


Then, as per the statement of Va. A, viz., “Dehah 
sivalayah saksat, etc.,” which means: “The body is actually 
the temple and therein resides Parasiva; he who has this 
firm feeling, is called the ‘Linga’ the knower of the inner 
Akasa within the body”, the author tells in two stanzas that 
he who contemplates on the inner Akasa, has his body itself 
as the temple and that Siva comes to his inner vision— 



TTtcRT ?TftT ^YUrWI 



IV# 11 



TR^IT: I 



vi<Y<uim mu 


This body which is illumined by enlightenment is 
said to be a temple which is constructed with thirty-six 
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principles (form Siva to Bhumi) and which is endowed 
with a lotus-seat in the form of pure mind. Paramesvara 
is realised inside by the accomplished Souls as appearing 
in the form of the supreme ether of consciousness residing 
in the cave in the form of the cavity of the heart of the 
embodied beings. (54-55) 



This body itself is the temple which is constructed with 
the pillars and walls made up of the thirty-six principles 
from Siva to Bhumi, which is endowed with a lotus-seat 
in the form of the heart-lotus and which is illumined by 
the lamp of knowledge. Paramesvara who appears as the 
ether of consciousness is realised by the accomplished 
Yogins as residing in the cave of the heart of the embodied 
beings. (54-55) 

Notes: 4?: Wh, 3^— Va. A. There is another 

well known Agama statement (source not traced) which brings 
out the same idea: ^ ifaTFW: rft^RTt ^5F: *mkh: I — “Body is 
the temple and the emobodied Soul is the eternal God”. This 
temple in the form of the body is made up of the thirty-six 
principles from Siva to Bhumi. They constitute the pillars and 
walls of this temple. The mind is the lotus-seat made ready for 
the God. JIva who is realised as Siva, is the God. In other words 
Paramesvara resides in the cave of the heart; he is descibed as 
of the size of the thumb metaphorically to account for his resi¬ 
ding in the thumb-sized cavity of the heart (hrdakasa): 
3^tUWT3TT?qRfiTOfiT; (Katha U., 4.12,13) 

— “The Purusa of the size of a thumb is like light without smoke”. 
Atman is spoken here as of the size of a thumb, because he is 
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meditated upon as a light of the size of a thumb in the cavity 
of the heart commonly called ‘louts of the heart’ by the Yogins. 
The assigning of a size to Atman which is really beyond all 
limitation of time and space, is to facilitate meditation and 
should not be taken literally. Bh. G. also: ffft: 

Ri<wRi I (18.61)— “Isvara resides in the heart of all the beings”. 
He who has realised Isvara as not different from his Soul, is the 
one who is deeply engrossed in the divine awareness which is 
limitless and formless; he is the “Pindakasasthalin”. He is 
liberated and has no fear of rebirth at all: 

hThPoIK: I trWt 11 (Sve. 

U., 3.13)— “Assuming the size of a thumb, by virtue of intellect, 
emotion, imagination and will, the infinite being dwells in the 
hearts of creatures as their inner Self. Those who realise this 
become immortal (become liberated)”. 

c-dlMI-TN Wlfrl— 

If it is asked as to how he is realised, the author 
answers it in different terms— 



This (body) is said to be the city of Siva bound by the 
seven essential ingredients (saptadhatavah). In that the 
lotus of the heart which is charming with subtle ether, is 
the abode. In that remains actually Siva who is always 
bound there ever effulgent like the ether reflected in 
(clear) water. (56-57) 
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^Tp^l TIT fffl 
IfTTTT TT^h5T%T ^1 

fdcqsf: I m 11 




f: Rl*J- 


The body itself, filled as it is with seven ingre¬ 
dients, is the city of Siva. In that capital of Siva in the 
form of the body, the lotus of the heart itself which is 
charming with the subtle ether, is the harem. Therein 
Parasiva who is of the nature of existence, intelligence and 
bliss, remains, ever found as he is due to his absoluteness, 
reflected like the sky in clear water due to the limpidness 
of the heart. (56-57) 


Notes: This is very nicely portrayed in the Chand. U., 8.1: 

fsiRrfTfcfcfszrfhfh I— “Then in what is regarded as the subtle 
lotus-abode in this Brahman’s city, there is the subtle ether. 
What is in that should be searched or understood.” This body 
is regarded as the city of Brahman (Parasiva). This is like a 
capital of a king who has many subjects under his rule. This 
capital of Parasiva (the body) has many subjects who are at his 
beck and call such as senses, mind, intellect, etc. In that capital 
there is a subtle abode of Parasiva, like the palace of a king. That 
is the abode in the form of the subtle heart-lotus. That is the 
abode where Siva can be met (visualised)—“Brahmanah upa- 
labdhyadhisthanam” (Sankara). That has to be realised. This is 
also stated in the Tai. A. thus: ^ f^TNT rrr^T^i 4^(14) giwt- 
W1T.I Tpnft ^ WT (7.10)— “There is 

the lotus (of the heart) which happens to be the abode of the 
Supreme (Parasiva) and which is subtle and free from sin, in the 
midst of the city of Parasiva, i.e., the body. Still further in that 
there is the subtle ether. What is in that subtle ether should be 


worshipped by the Yogin who is free from grief’. In this stanza, 
the author has described the body as the city of Siva bound by 
the seven ingredients called “saptadhatavah”— viz., chyle (rasa), 
blood (asrk), flesh (mamsa), fat (medas), bone (asthi), marrow 
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(majja) and semen (sukra). Therein, there is an abode in the 
form of the subtle heart-lotus. There is a subtle ether in it. It is 
nothing but the “Cicchakti” in communion with Siva. What is 
in that subtle ether is Parasiva, who should be cherished as one’s 
own Self. Parasiva is compared to the Akasa reflected in water 
to show how he is ever present in that. He is called “Nitya- 
siddha” in this sense. 



If it is objected as to how the absolute Parasiva resides 
in the limited heart-lotus, the author answers the same and 
concludes the Pindakasasthala— 



ydicbivi ^ 



%cm 11 


Parasiva who is of the nature of consciousness residing 
in the heart-lotus inside free from all external adjuncts, 
should be cherished (contemplated) as divided like the sky 
limited by the pot. (58) 


cdKsdl- 


ct RPTO 


Hdicbm ^ faR^' 


1 : 11^11 



The Yogin should contemplate on Siva as divided 
like the ether limited by pot—Siva, who is of the nature of 
consciousness and who is residing in the ether of the 
heart. (58) 

Pindakasasthala ends 


Notes: The Sivayogin in the Pindakasasthala, cherishes 
and contemplates on Siva like “ghatakasa” and experiences the 
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communion of his Self with him. This is like seeing the ether 
in a reservoir of water, knowing full well that the ether is far, 
far larger than what it appears in the water. 



Bindvakasashthala—(88) 

Then, as per the statement of the Ki. A., viz., “Sada- 
sivaditattvanam karanam, etc.,” which means: “The all- 
pervasive Parasiva who is the cause of the principles such 
as Sadasiva, etc., should be contemplated as of the nature 
of ‘Bindu’ (small, a drop) and that is called ‘Bindvakasa’ 
(small ether), the author advocates the “Bindvakasa- 
sthala” as easy of attainment for the Sivayogin who is adept 
in the Pindakasasthala— 


^Rllchivil 



feRT: I 



II 


Just as the ether can be known as all-pervasive and as 
spreading above all the beings, so does the Atman know- 
able— thus as a means of comparison, this Bindvakasa- 
sthala is grasped. (59) 



Just as the ether which is speading over all beings and 
which is all-pervasive, is known, so is the Atman of the 
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Sivayogin who is adept in the Pindakasasthala, to be known 
as all-pervasive like the ether which spreads above all the 
beings. In order to bring home this comparison, “Bindva- 
kasasthala” is told. (59) 

Notes: “wiR:i<=iiRciTc(ni...” (Ki. A.). The all-pervasive and 
formless ether is known to have a resort and a form in pot, etc., 
in the same way, Atman who is all-pervasive and formless, is 
sought in the body and is given a form. Although all-pervasive, 
ether appears as small (Bindu) in a pot; similarly, Atman, who 
is all-pervasive, appears as tiny residing in the cave of the heart 
of the being. This is hinted by the Upanisadic statement— 
(Katha U., 4.12,13; Sve. U., 3.13). 

<*msm— 3T?i— ‘'c|i^4^1 '^T mRi4) ^4 mRbf'MI 
^ I ^4\dM<lcOI ^4 ^4 MRl^Ml *TpI (^f|u)” 

Then, in accordance with the analogy in the statement 
of the Katha. U., viz., ’Vayuryathaiko bhuvanam pravisto, 
etc.,” which means: “As one air, having come into the 
world, assumes different forms according to different 
objects (it enters as breath) so the one Atman who resides 
in the hearts of all beings, appears in differtnt forms 
according to the different objects (he enters); and he exists 
also beyond them”, the author propounds that very nature 
of the Atman in four stanzas— 




tTSTTTTT cqmch; 



:TcRmi |^o 11 


W cf^WTT f^chlsfcr TTRt4 I 

UcblVIrl I 



: 11^9 II 


T^clvH^d: -HpcIdlchlVIlrUI : I 

^ifumdl ^Tf?I 1^3 11 

Just as one air, which is all pervasive, is said to have 
asumed the life-breath of the beings, so the Atman who is 
all-pervasive, has himself been residing in all the beings. 
(60) Just as one fire which is of immeasurable form, shines 
everywhere, so is Siva who is the Self of all, free from 
division. (61) The heart-lotus resides in all the beings like 
a mirror. Therein Siva, who is all-pervasive, gets reflected 
as the Self. (62) Siva, who is higher than the highest, who 
is independent, who is of the nature of bright consciousness 
and who is residing in all the beings, is still called all- 
pervasive. (63) 

cdKsdl- 4W*dmfuHi HTWI ^ ^ WPT: 

•Odltemd: WT ^MlRHId 

I 1^0 I | 

^MlfH^l fej^TTW: TRJT •y44d”mcH c bfll&^<?'H- 

ci|cMMcW^u| ^TPTTT ^\RKMd 115*11 *IHW^RM1- 
^RT: “Rlrl ^ %Tf f^l c bHvl ■yRrKrl livin’’ 

^dcbhd dfWT Rldd'lul WP#»£T: f?R 

3TcffT ^MRlTddV^: 115^11 

cMcbmicHI l^i^T^^MlRl^'bOd W ddlRRld: ^FR’hRl, 

cTSJT ^df^dcdlR^Rc^ld 1153 II 

One air which happens to be the life-breath of all 
beings, is said to be all-pervasive. In the same way the 
Atman who is actually residing himself in all the beings as 
“I”, is all-pervasive. (60) Just as Agni, who is one and who 
is one of unlimited form, is all-pervasive with his various 
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forms as the lightning of torrential rain, terrestrial fire, 
submarine fire and annihilation fire, so does the Supreme 
Isvara, who is of the nature of the fire of consciousness of 
all and who is one only, flourishes pervading with his 
manifest and unmanifest forms as “I” in all the movable 
and the immoval beings such a gods, demons, human 
beings, animals and static objects. (61) “Cit” (citta) which 
means the “lotus of the heart” as per the A. Ko., 1.4.3, 
“Cittam tu ceto hrdayam, kamalam salilam jalam”, shines 
like a mirror. In that mirror of the “Citta”, Siva who 
happens to be all-pervasive gets reflected as the Self.(62) 
Parasakti is best among the best in the world. Compared to 
her Siva who is better than the best illumines the world 
through the greatness of his consciousness. He, who is 
alone, enters the heart lotus of all the beings and appears to 
have become limited. Even then he is said to be all- 
pervasive. (63) 

Notes: — (Katha U., 5.10). The One 

Atman not only pervades all the beings and appears variously 
according to the different forms he embodies, but also in his own 
pure nature he is quite separate from those forms and is 
unaffected by them. Through the Upadhis in the form of the 
mind, the senses and the body, he assumes various forms but in 
himself he is transcendental and beyond all name and form 
(namarupa). The analogy of the Vayu (air) is given to elucidate 
that. The analogy also emphasises the point that the Atman is 
immanent (antaratma) in all the beings. 4ft tftffl- 

— Sve. U., 1.16— “All pervading Atman is like ghee 
contained in milk”. All the analogies convey the idea of 
immanence as well as transcendence of the Atman. From the 
point of immanence, the Atman is like “Akasa in the Bindu” 
(pot, small). The stanza 61 alludes to the point made in Katha 
U., 5.9 with the analogy of fire: mRkf'hI 

sT’Jcr I uPdFMl II— “As one fire, having 

entered the world, assumes forms according to the shapes of the 
different objects (it burns), so the One Atman who exists in all 
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the beings, appears in different forms according to the different 
objects (he enters) and he exists also beyond them.” The stanza 
62 portrays the point made in the Sve. U., 6.11: ^ 
uni'll F^ai'tKiC'Hi I — “One and only God is hidden in all the 
beings; he is all-pervading and is the inner Self of all the beings”. 
Paramesvara, although he appears to the enlightened as one 
Atman in all the beings, does not appear to the unenlightened as 
it is hidden from them. Although he appears limited in view of 
his hiding (residing) in separate beings, yet he is all-pervasive. 
All-pervasiveness is compatible with the Atman as it is with the 
ether. Although he is all-pervasive like the ether, he is not 
insentient because he is the inner conscious Self of all 
(sarvabhutantaratma). He is the “Sutratman” who closely links 
all the beings and has control over them. He is reflected in the 
mirror of the heart-lotus of all the beings. He is called 
“Sarvabhutantaratman” as well as “Sarvabhutadhivasah”. The 
stanza 63 describes the Atman as the ruler on the lines of the 
Katha U., 5.12: ^ F^dl-dtld-ll ^ I ddlcHW 

uftlftfaT dchqiHj I— “That one Supreme Ruler, 

the inner Self of all the beings, makes his one form manifold. 
Those enlightened Yogins who perceive him as existing in their 
own Self, has eternal bliss which no one else has”. Sve. U. 6.12 
also says:^creftlHl$t>qi u li l ddlcW^i^dPd 

yftTFfaf ^ YFTWT ddlqinj I— “That one Supreme Lord is the ruler 
of the inactive many (i.e., matter and individual Souls whose 
powers of action are derived from Siva) and is the one who 
makes one’s single form into manifold.”. 


chKshl-3RI 


Then the author concludes the Bindvakasasthala— 


^Tf^T^T f^T: 1^ 11 

Just as one and only sun shines everywhere with his 
lustre, so does Siva, the Atman, reside everywhere through 
the diversification of his Saktis. (64) 
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c-4Ks4l- 

T wn f^R^T 
^TTT: I I^Y 11 

?fir f# 


' o*TO: 


zim 


Just as the sun who is one and only one, shines by 
pervading with his lustre through his rays that bring rain, 
mist and heat, so does the Atman in the form of Siva 
pervade the universe with his various Saktis such as 
Icchasakti, Jnanasakti, etc. (64) 


Bindvakasasthala ends 


Notes: It may be noted here that this stanza echoes the idea 
contained in Katha U., 5.11: feMtl 

4^: I WtlrHI *T fcwit «fTH: 11— “As the sun, 

the eye of the world, is not contaminated by the external defects, 
so the Atman, who is alone and who is yet the inner Self of all 
the beings, is not contaminated by the miseries of the World”. 
The light of the sun makes everything visible, yet it is not 
contaminated by the defects of the objects it illumines. Similarly 
the transcendental Atman who resides in all the beings, is never 
touched by the miseries of the world. The Yogin who is beyond 
those miseries and diversities of the world, finds all-pervasive 
Siva reflected in his Self like an elephant in a mirror and enjoys 
that state of the “Bindvakasasthalin”. This is nicely described 
in the Mund. U., 2.2.7: “*T: *1%: ^ f^T 

fPt Ai'-michi Hfafcja: 11 — “Parasiva who is omniscient and who 
knows all the lores has his greatness on the earth (i.e., outside). 
But in the Brahmapura, i.e., the lotus of the heart, which is full 
of lustre, there is the divine ether in which the Paramatman is 
established. This is the state of “Bindvakasasthala”. 
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Mahakasasthala—(89) 

Then, in accordance with the statement of D.K., viz., 
“Vyomakaram mahasuksmam, etc.,” which means: “He 
who does not contemplate on Parasiva as of the form of 
the ether, as highly subtle and as all-pervasive, will be 
subjected to transmigration in the world like a worm in 
the seed-case”, the author speaks, in two stanzas, of the 
Mahakasasthala which is easy of access to the Yogin who 
is adept in the Bindvakasasthala— 

iWTn^t H^lchivi ^ ft# d£d;iriH: I 
srf^T: WTT#ftl H^lchlVIWT fa^: 11^11 

wuitj ftp#ij ft# pn ^ ftra% 11 

The great ether, contained in the body (pindanda) and 
the world (brahmanda) is not different; in the same way, 
Paramatman is not different from Jivatman and this is 
known as “Mahakasasthala”. (65) Just as the ether is not 
different in the pots and the monasteries, so the Atman 
residing in the worlds and the bodies, does not differ. (66) 


cdltsdl- 


sT-kbldHITm WW ^ fwr, 7BTR 

KHIcHI ft# ft### 
#: 11^11 ¥1^11^11 


Just as the ether contained in the world and the 
body does not differ, so the Paramatman is not different 
from the consciousness of the Atman of the Sivayogin 
who is adept in the Bindvakasasthala. That is known 



1258 




as the “Mahakasasthala” (the state of supreme ether, 
Parasiva. (65) It is clear. (66) 

Notes: (D.K., 24). In day-to-day usage 

the Ghatakasa and the Mathakasa appear different. Both are 
the aspects of the same Mahakasa. The difference is because of 
the difference in the Upadhis. Hence that difference is only 
“aupadhika”. In reality there is no difference. Paramatman is 
the Mahakasa and Atman is the Pindakasa. That explains the 
point of non-difference between the Paramatman and the Atman. 
This is further elucidated by the next stanza, i.e., “Yatha na 
bhinnamakasam, etc”. Ghatakasa and Mathakasa are ‘aupadhika’ 
due to the external “Upadhis” such as Ghata or Matha. Chand. U. 
says: 3TTWT1 ^ TH HIH^RciRkll % ^ 3^1 

(8.14.1)— “Akasa (ether) is, indeed, the diversifier as ‘name and 
form’ (namarupa); that which is inside you, is the Brahman; that 
is immortal and that is the Atman.” Akasa is the well known 
Atman in the Upanisads. That Atman is the individual Self of 
all the beings, who is self-evident and well known. Understanding 
it in this light, the bodiless Atman, who is all-pervading like the 
ether, is the Paramatman, i.e., Parasiva. 
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any comparison, who is beyond the range of speech and 
mind, who is endowed with all round vision, who is reality 
and bliss, who is supreme consciounsess, who transcends 
time, who transcends all the “kalas” (instants), who is not 
subjected to any order of modifications, who is evident 
through self-realisation and who is the source of all the 
luminaries, is said to be the “Mahalinga” by the wise. 
Without that Mahalinga (Mahakasa) the universe cannot 
exist. (67-69) 



“Beyond the Kalas” means “beyond the thirty-eight 
Kalas”. “Not subjected to any kramayoga” means “not 
subjected to any modifications like birth, etc”. “The source 
of all luminaries” means “the birth place of the luminaries 
such as the sun”. “Who is evident through self-realisation” 
means “Who is evident through the means of self-realisation 
as the I”. The rest is clear. (67-69) 


Notes: Each one of the “Visesanas” given to describe 
the nature of Parasivabrahman, the Mahalinga, is significant. 
(1) — Whatever our senses grasp can be described as 

this, that, etc., with the qualities, actions, etc. Everything except 
Parasiva, can be thus “nirdesya”. It is only Parasiva who is 
“anirdesya”. This is nicely portrayed in the Katha U., 3.15: 

rNTW fWPFW — “The Atman is sound¬ 
less, touchless, formless, imperishable and also without taste and 
smell”. The Atman who is of the nature of pure consciousness, 
is beyond all sense-perceptions, having nothing in common 
with matter. Mund. U. also says: ^a^'iR 

hRh^<hRi qftr:n (1.1.6)— “The enlightened realise him who is 
beyond perception, who cannot be grasped or held, who has no 
family name, who has no colour, who is without eyes and ears, 
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who has no hands and feet, who is eternal, who is all-pervasive, 
who is residing in all beings, who is extremely subtle, who is 
imperishable and who is the source of all beings”. He is ‘adresya’ 
(adrsya) in the sense that he is beyond the reach of the sensory 
organs and ‘agrahya’ in the sense that he is beyond the grasp 
of the motor organs. He has no origin. Hence he has no family 
name (agotra). He does not have the qualities (avarna) like 
fatness, etc., and whiteness, etc. He does not have eyes and ears 
which are required for all beings to understand the “nama- 
rupa”. He is without hands and feet, i.e., he is not in need of 
the motor organs. Since he is beyond grasp and is without taking 
anything, he is eternal (nitya). He is “vibhu” (all-pervasive) in 
the sense of “vividham bhavati”, as he becomes everything from 
Brahman to stamba (sthavara). He is residing in everything and 
extremely subtle like the ether. He is imperishable for the 
reasons stated above. This is the nature of the source of all 
beings (bhutayoni). This is the nature of the Mahalinga 
(Bhutayoni). This is the nature of the Mahalinga or Parakasa, 
which is Parasiva. (2) shW’Mh— He is without any comparison; 
he is beyond comparison. Comparison is possible only between 
objects of equal status and existence. Nothing can have any 
equality with Paramatman in status and existence. He is without 
qualities while all other things have qualities. How can there be 
any comparison without “sadharanadharma” (common property)? 
^ TTrtmte'Hftog— says Sve. U., 6.8— “There is nothing equal to 
him nor anything superior to him.” (3) — Parasiva 

is beyond speech and mind. He is the source of power to them. 
Katha U. describes this in more than one way: ^ RwPd 
"twriermHdP^Pidi^ 'trafcr11 (6.9); 
m MsHdPdN'P) fHTft TOTOT ^1 ffeg ^ Pd^aPd TTOI|: WFT TrfcHJ I (6.10); 

TOTOT SfFtj Wtt 'T I 3TOftfcT |ddli^d mi I I 

(6.12)— “His form is not within the range of vision. None can 
see him with the eyes. He is revealed by the intuition of the 
intellect which resides in the heart and controls the mind. Those 
who know him become immortal”; “When the five senses of 
perception lie still with the mind (in the Self), when even the 
intellect does not function — that is the Supreme State (i.e., 
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Parasiva)”; “That Atman can never be reached by speech, nor 
by mind nor by the eyes. How can it be realised otherwise than 

from those who say that it exists.” Pd^fd.m ff^T TOTOT 

Tprir#> .— Sve. U., 4.20; m n4Kr.— Sve. U., 

4.17; 3.13. These Srutis assert that Atman, being beyond all 
senses and mind, can be comprehended only through the instru¬ 
ctions of the Guru who is a man of realisation. One has to begin 
by putting faith in the words of the Guru that there is such a 
thing as Atman which is not different from Siva when realised. 
No amount of argumentation can determine the existence of the 
transcendental Atman. (4) TOsfabpTOTOTOT— Parasiva has filled 
the world everywhere: mNlTOrRT 

3WSh4 ^ mN I (Mund. U., 2.2.11); PtTT: 

46H44HJ (Sve.U., 5.4)— “The Brahman 
alone who is immortal, is in the east, in the west, in the south 
and in the north, below and above. It is Brahman who is the most 
superior one having spread all over the universe”; “Like the sun, 
he shines by revealing all the directions, above and below and 
sideways”. (5) WK 1%ra[R*raFnT— What does not get destroyed 
in all the three times, past, present and future, is “Sat”. It is 
unlimited existence in the case of Parasiva. It is this “Sat” from 


which the ‘satta’ of all things is derived — TFJyiT: LiAhi: ¥4f: TOTT: I 
(Chand. U., 6.8.4). Parasiva is unlimited bliss— 

(Tai. U., 3.6). They derive a bit of their Ananda from 
that Ananda— ’JttlPf Hidi^M'jpIdPd I (Br. U., 4.3.32). 

“Cit” is that brilliance of consciousness which is self-luminous 


and everything shines by that brilliance— TO ’TOT <h4Ph 4 fqqifh I 
(Katha U., 5.15; Sve. U., 6.14; Mund. U., 2.2.10). Hence Parasiva 
is called Saccidananda-svarupa: fHRTOi mi (Tai. U., 2.1); 

fmFTOR mi (Br. U., 3.9.28). (6) cblHIdldrp— Parasiva is not 
bound by time-factors. He is the basis of “Kala”. Kala, like 
everything, is born from him, remains in him and merges into 
him. But he is without “adi” and “antya”. Bhag. G. says: mfrsfro 
vfrmTOfKlJ (11.32) — “I am all-powerful time which destorys all 
things”. Paramatman himself is time. (7) cMidlu*^— The five 
faces of Siva called Sadyojata, Vamadeva, Aghora, Tatpurusa 
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and Isana are called Pancabrahmans. They are called Kala- 
brahmans in their “tattvasvarupa”. Each of them has a certain 
number of Kalas depending on the units of the Mantras celebra¬ 
ting them: f?TFT: JwlwM | quids' 'T# WW U=blftfdl: 11 

s^llHW 3TTvTT: W JtTOT I 3?4 rfT ^vTTSTSi cp^Et 11 W- 

WB^vTT ffaT 3TSlftYR^TT: ^JdT: 11 (Va. Su. A., Brahmabhedapatala, 
19-21)— “Isana, Purusa (Tatpurusa), Aghora, Vamadeva and 
Sadyojata, these are the five Kalabrahmans. Isana has five Kalas, 
Tatpurusa four, Aghora eight, Vamdeva thirteen and Sadyojata 
eight. The Kalas of each are shown here thus: (i) Kalas of Isana 
are five: \ . f?TR: ?. ^^JiI^imRi : ijpTfsfwfh: 

WT, Tf. Rrat ^ TOJ and ( a . I (ii) Kalas of Tatpurusa are 

four: tTtgwr foal V H^dld trat ?. Ssb and x. iMViidJ 

(iii) Kalas of Aghora are eight: 3FTft'HT:, 3 . 3Tsr nft'HT:, ?. % 

X. h. ^. ^t 4, Vs. FTCt 3 ^, and <i. 

(iv) Kalas of Vamadeva are thirteen: \ 3 . ^SPT, 3 . ^FT, 

X.3TTTO, V. V rd=KU|l<b Vs.-^T, 6. Iddvt u ll A l, VWT, % o. iFTWT- 
'TPT, \ %. ^JcTTOFT, ^ V TT and \ ?. I (v) Kalas of Sadyojata 
are eight: %. ■usiMm mmsiiIh, 3 . ■walitidN FT:, ?. x. *[4 4fh, 

VFTftP#, VTOTO, vs and 6. i ai pt: I (Total-28). Since Para¬ 
siva transcends these five Kalabrahmans, he is called “Kalatlta”. 
(Ibid., 21-35) ( 8 ) sb^<ibllR{ciE?dH,— When something takes birth, 
undergoes changes and gets eradicated in the end, it is called 
“Kramayoga”. To Parasiva who is “anadi” and “ananta”, how 
can there be any “Kramayoga”? (9) W^jftnTOTtrrwp—Parasiva 
is beyond the range of the senses, mind and speech. Naturally 
a question arises: Then how can he be known? The answer is 
that he can be known only through one’s inner experience 
(svanubhuti) which is otherwise known as Self-realisation. 
Br. U., describes this: TOT W, 3wqT?TTT 

(Br. U., 2.5.19) — “He is Brahman, who has 
no precedent, who has no one to follow, who has nothing 
later and who has nothing outside. This Self is Brahman, who 
experiences everything. This is the instruction”. (10) vHttfwga^- 
WFFT-— Parasiva is the source of light of all the luminaries. 
Nothing shines on its own. Everything shines after his shine: FFF 
’uRt f *Kdi<4> 4 ft fegdr FTf4r ^dbdFfH: i tfFt tofjftRt ft 4 w 


MR*0qs 
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TO Fl4fFF f^nfcril (Katha U., 5.15; Sve. U., 6.14; Mund. U., 
2.2.10)—“The sun does not shine there, nor the moon and the 
stars, nor the lightnings and much less this fire. When he shines 
everyting shines after him. By his light all this is lighted”. 

Bhag. G., 15.12 says : ddlM'ld 4# *1J|<tW4diRsl<rlHJ TO^Ffh 
f4fg hih^hJ I— Whatever light residing in the sun, 
lights the entire world, whatever that is in the moon, fire, all that 
you should understand as mine”. By speaking of Parasiva as the 
source of all luminosity, the Srutis refer not so much to the 
brilliance in a material sense as to the fact that all knowing takes 
place due to him, the source of all intelligence (luminosity). 
Light is symbolically used to indicate knowledge. He is the 
Paramakasa (Paramakasalaksana), Paramam brahma: 3FTO1T 4 
'TFT '1 h<?'h41R4Rcii % qq-uu nqqgj I (Chand. U., 8.14.1). It is the Maha- 
linga: W ?FTfF ’JjflfF TOFT I 4 f TOlfF I TOTOlfwf^Tf^T I 

(Tai. U., 3.1); #4 f|n^FTOTOCFF 
FTOT WTTTdVllRvlfP^RdHJ I (Suks. A., kri. pa., 6.6); ^ ## ^4 
WTTT,^W 1 (Candra J.A., kri. 

pa., 3.8). 

c^its^i— 3T?i)cKiH^c| Rt^jqqRi— 

Then the author brings out some special points about 
the aforesaid matter only in two stanzas— 

LKHIcblVWcilcki 

Wild4^i ^ ^R: I |\9o II 

•Mpd^cl XRT mUH^Plun I 

MHIIchIVi ^cW^VIdl: 11^ 11 


The Supreme Ether, which is unmanifest, which is 
characterised by intelligence and bliss, is called as the Linga 
consisting in brilliance, wherin the Yogins merge. (70) The 
divine consciousness which is of the nature of supreme 
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bliss, is the highest point. That is said to be the Supreme 
Ether by the Yogins who are relieved of all doubts. (71) 




#q^r i iw- 



That Supreme Ether in which the Sivayogins merge, 
which is unmanifest, is not possible to realise by the 
unlucky. That is called Linga consisting of brilliance, which 
is of the nature of truth, intelligence and bliss, is called as 
the Mahakasa by the sages. (70) The sages such as 
Vasistha, etc., call that as the Mahakasa. If it is asked as 
to what they say, the answer is that they call the Mahakasa, 
which is of the nature supreme bliss as the extremely 
superior consciousness. (71) 


Notes: “Avyakta” is that which is not within the range of 
the senses, mind and speech. All the objects in the world are 
“Vyakta”; they are subject to all limitations. But Parasiva is the 
substratum of all and free from limitations and changes. Since 
he is absolute and one, he is “Avyakta”. He cannot be grasped 
through senses, mind and intellect. He can be realised only 
within. What is outside and perceived by external senses, is 
limited. What is “Avyakta” is realised through inner vision and 
hence Siva, who is “Avyakta” and who is perceived (realised) 
by the inner vision, is unlimited (Ananta). He is of the nature 
of “Prabodhananda”, absolute consciousness and bliss. He is 
“Prajnanaghana”— W Wl (Ai. U., 5.3); HfFWt t^l (Br. U., 
4.5.13); fafFRFK Wl (Br. U., 3.9.28). In such a Mahaliriga, the 
Yogin gets himself hormoniously merged. He gets the 
experience that ‘I am Parasiva’ and stands in ‘advaita’ with him. 
Yo. Va. (quoted in the Kannada commentary of Sri N.R. Kari- 
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3tWlTf fWcmpi I “That Linga is the substratum of all, the 
unmanifest, the bliss, the light which is immutable, beyond 
Prakrti and Purusa and the ether, residing in the heart-lotus”. 
S.Se. and Candra J.A. (quoted in the same commentary) also 
say: MtHi'KhbidHj 11 wr- 

^1 — “He is 

endowed with the form of consciousness which is beyond 
thinking. He is designated as the Supreme Bliss. He is at the 
zenith of understanding. He is said to be Supreme Ether. He 
is the Linga endowed with brilliance, the giver of space like the 
ether. He is said to be of the nature of consciousness, alone, 
which is ether of knowledge of the highest order.” [These two 
stanzas are not traceable in the Chandra J.A., the latter part 
(Uttarabhaga) now in print]. The ether in the form of “Cit” is 
itself the supreme “Jnanakasa”. That is the Mahakasa (Maha¬ 
linga). 

cdKsdl- 


Then the author points out through an analogy the 
unity of the net-work of worlds in that Mahakasa— 


rKfJ-lfc W ftrSTt: 




fant I IV9? I I 


Just as the waves, etc., of the ocean do not differ from 
the nature of the ocean, so does this world not differ from 
Siva, the Supreme Ether. (72) 


cilKsill— ¥W{ I |V9 ^ 11 It is clear. (72) 


Notes: In common parlance people say that the waves of 
the ocean are charming. The use of the genitive case (as ■yyS'W 
TK^l:) shows that the ocean is different and the waves are 
different. But in reality the waves are not different from the 
ocean, which rises in the form of waves due to the wind when 



1266 




it blows speedily and which subsides when the wind is absent. 
This is known as I Similarly this world which is born 

entirely from the Paramatman, is not different from the Para¬ 
matman. It means that Parasiva himself appears as the world. 


cdiMi— m 



Then the author gives another analogy— 



Just as the flowers, leaves, etc., do not differ from the 
form of the tree, so this world has no difference from Siva, 
the Supreme Ether. (73) 


— ¥W{ I |V9 3 11 It is clear. (73) 


Notes: After giving the “Sagarataranganyaya” in the 
pervious stanza to demonstrate that the world does not differ 
from Siva, the Supreme Ether, the author gives another analogy 
to demonstrate the same point. A tree has roots, trunk, branches, 
leaves, flowers, fruits, etc., as its limbs. All these things together 
constitute a tree. Hence the a tree is not different from its limbs. 
Similarly what we see in the form of the five elements (Panca- 
bhutas) and their products are not different from the Parama¬ 
tman. It is the Paramatman who has assumed these forms. 
Hence the world is not different from Siva, the Supreme Ether. 

cdltsdl-TJ fahlWIEM pKd 4 !'! 031^4751 fWd 

— 

If it is contended as to how the world can appear in 
Parasiva, who is the Ether of Consciousness, as he is 
without limbs, the answer is given here— 


"5TSTT Wldlfa TrTTE% ^dlchl?! I 

cTSTT TTTf^T LKIchlVl Ml: I |V9* || 
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Just as the luminaries shine separately in the elemental 
ether, so in the Supreme Ether (i. e., Siva) the worlds appear 
separately. (74) 

cditsdi— i fm i i 

The “luminaries” are the “stars”. The rest is clear. (74) 

Notes: It may be noted here that the Bhutakasa, i.e., the 
elemental sky has no “avayavas”. Yet the bodies of the lumi¬ 
naries, i.e., stars, appear in the sky. This proves the fact that— 
WWf:, inspite of having no limbs, Para¬ 
matman can be the substratum of the world. 


cdltsdl- m rFfaPI ^RT 


Then having said about the same relation in a different 
away, the author concludes the Mahakasasthala— 



The Supreme Ether (i.e., Parasiva), which is bereft of 
all the relation with external adjuncts and which is of the 
nature of pure consciousness, is the canvas for painting the 
splendour of the picture in the form of the world. (75) 




The Supreme Ether which is characterised by the 
aforesaid qualifications, is said to be the canvas for 
portrayal of the splendour of the picture in the form of the 
net-work of the world. These three Sthalas pertaining to 
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the three Lingas as Pindakasa, Bindvakasa and Mahakasa 
should be harmonised with the three bodies of the Sarana, 
viz., Sthula, Suksma and Karana. (75) 

Mahakasasthala ends 

Notes: Vide S.S.1.1., wherein the Paramatman is compared 
to the canvas on which the splendour of the picture of the three 
worlds has been painted, scqiR l 



oWl—3^— 



Kriyaprakasasthala—(90) 

Then, in accordance with the statement of the 
Mund. U., viz., “Kriyavantah srotriya brahmanisthah”, 
which means: “Those who are engaged in the deeds of 
sacrifice, etc., are those who are dedicated to Brahman”, 
and also according to the statement of the Yogaja A., viz., 
“Moksapradam aihikasaukhyadam, etc.”, which means: 
“True, indeed, is the supreme rite pertaining to Sankara, 
which brings liberation and which also gives pleasure 
here”, the author says that the Sivayogin who has attai¬ 
ned the form of the Mahakasa, is the one who displays 
the action in the form of becoming attuned to the form 
of that— 






^nfti ii 


The Sivayogin is called “Kriyaprakasavan” (one in 
whom there is the inner revelation of one’s Self as Siva) as 
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he contemplates on Siva, who is the absolute and who is 
the ether of intelligence (Cit) in form, as being his own 
Self. (76) 

oilKsMI-fwM 

Rc^rl | |V9$ I I 

Since the Sivayogin who is of the nature of the 
Supreme Ether, is endowed with the inner action of 
contemplating on Siva, who is of the nature of the absoute 
Supreme Ether in the form of intelligence, as his own Self, 
he is said to be “Kriyaprakasavan”. (76) 

Notes: wfroi: — (Mund. U., 3.2-10). ntw 

^ — (Yogaja A.). Taken together 

these statements refer to “Kriya” in the form of “Sankara- 
karma”, the “Kriya” pertaining to Siva. At this stage of the 
Sivayogin, this “Kriya” is pertaining to the “anusandhana of Siva 
as his Self.” “Anusandhana” means communion, unity also. The 
fundamental and spiritual unity between his Self and Siva 
reveals itself to the inner vision of the Sivayogin. This revelation 
is called “Kriyaprakasa” and the Sivayogin is called “Kriya¬ 
prakasavan”, i.e., one in whom Siva reveals himself as his own 
Self. The Sivayogin himself is the living example of that “Siva- 
jlva-anusandhana” (Siva-JIva-Unity). Contemplation on Siva to 
a Sivayogin is contemplation on his own Self. It may be noted 
here that previously, the similarity with the insentient Akasa has 
been given to demonstrate the absoluteness of the Atman. An 
objection could be raised on that ground that the Atman also 
should be regarded as insentient. In order to avert that objection 
it has been argued that merely by the adducing of the analogy 
of Akasa does not prove the insentient nature of Atman. As 
per the statement of a Saivagama, namely, 

'WWfl hKIFT: >Klwil 3^, which means that: “This 

Siva who is without the beginning and the end, who is the supreme 
cause, who is without attachment and who is the Supreme Ether, 
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is said to be beyond the ether (not touched by ether)”, the 
Atman is not bound by the nine types of engagements as the 
Kartr, Karana, Karya, Bhoktr, Bhogya, Bhoga, Pramatr, Prameya 
and Pramana and yet he appears to have been engaged in them. 
Thus in the case of the Sivayogin who is of the nature of 
Mahakasa, the only form of “Kriya” that remains is “svasvarupa- 
nusandhana”. This constitutes “Kriyaprakasasthala”. 


cdKsdl- m — WPT 

lelfsb'HI ffd IfrhWcTTgpq 


I 3TRTT 


itorf^r ^#T 

l” ?frT 



Then as per the Sve. U. statement, viz., “Parasya saktir, 
etc.,” which means: “His Parasakti that is inherent in 
him is described in the Vedas to be of various kinds, as 
Jnanasakti, Balasakti (Icchasakti) and Kriyasakti”, and in 
accordance with the statement of the Paus. A., viz., “Jnana- 
kriyatmika sapi, etc.,” which means: “She (Sakti) who is 
of the nature of Jnanasakti and Kriyasakti, who is true, 
who is ever radiant and who is not different from Siva, is 
assentially of the form of Siva”, the author expounds, in 
three stanzas, the act of uniting with Siva— 



f?TcR*T TjfTTJufer 



I I's'a 11 


The state or “being” of Siva (Sivayogin), who is abso¬ 
lute, and who is like the spotless ether of intelligence and 
bliss, is in the form of “spiritual power” (Caitanya). (77) 


cdKsdl— 


#T:, 3TFffrfvT 




1:1 IV9V9 11 


The state of the awareness in the form of “I exist” on 
the part of Siva who is of the said nature, is in the form 
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of spiritual consciousness, i.e., of intelligence like that of 
Siva. (77) 

Notes: hwt — (Sve. U., 6.8.); mPr, 

§cqiR—(Paus. A.) “Sivasya”, here, means “Sivayoginah”. Atman 
is all-powerful, i.e., he is made up of spiritual power (Caitanya- 
maya), which is nothing but Parasakti herself who is inherent in 
Siva. This is the Sakti of the Sivayogin who is one with Siva. She 
is in the form of the self-realisation. “I exist” (asmi), i.e., “I exist 
in the form of Siva, I am ‘akhanda’ (absolute), I am ‘sat’ (reality), 
I am ‘Cit’ (intelligence) and I am ‘ananda’ (bliss)”. This is the 
“Atmanusandhanakriya”, i.e., contemplation on one’s own Self 
as Siva. Whatever is cherished in the mind that itself appears 
outside also. When the mind cherishes only Siva, it is Siva who 
appears outside everywhere. 



Then the author says that the act of realising one’s 
own nature by the Sivayogin is also like that — 


Puicbl} I 


In the same way, the Sakti of the Sivayogin whose 
mental inclinations are merged into the supreme brilliance 
which is spotless, which is formless and which is eternal, 
is called Kriyasakti. (78) 


cdKsdl- 3TrT 

4lPIdlM-tT'HI ^ 
1^:11^ II 


1:,^T W 


The Kriyasakti in the form of communion of the Siva¬ 
yogin (with Siva) whose mental function is merged in the 
brilliance in the form of Siva of the aforesaid nature, is said 
to be, likewise, of the nature of the brilliance of Siva. (78) 
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Notes: “Cittavrtti-s” are the thought-waves which are 
spoken as five by the Yo. Su.: Pramana (right knowlegde), 
Viparyaya (wrong knowledge), Vikalpa (verbal delusion), Nidra 
(sleep) and Smrti (memory). (Vide Yo. Su., 1.6). Pratyaksa, 
Anumana and Agama are the Pramanas. Viparyaya is false 
knowledge as it is not based on the true nature of its object. 
Vikalpa arises when words do not correspond to reality [for 
instance, “Vandhyaputra” (son of a barren woman)]. Nidra is 
a wave of thought about nothingness. Into that all the Vrttis such 
as Pramanas merge. Smrti is when the perceived objects come 
back to consciousness. (Vide Yo. Su., 1.7-11). When these Vrttis 
stick to their respective objects, they transform into various 
forms. If they are controlled and merged into the Paramatman 
who is free from all Malas, who is without form, who is eternal 
and who is of the nature of great brilliance, all of them become 
one with the “Paramatmatattva”. This is the state of self- 
realisation of the Sivayogin in which he is Siva himself. This is 
the “Kriyasakti” in the form of ‘anusandhana’ as “So’ham”. 
This Kriyaprakasa always emanates form the Sivayogin. Hence, 
he is called “Kriyaprakasasthalin”. 



If it is contended as to what is the use of that 
“communion”, the answer is given here— 


TR^IT: I 



dl^Udll UcblVIrl 1119^ 11 


The Paramesvara is omniscient, ommipotent and 
omnipresent. With the contemplation of communion with 
him, the Sivayogin appears as of the same nature. (79) 
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As per the Ja. U. which says “Sarvajnah pancakrtya- 
sampannah, etc.,” meaning: “The omniscient one, the 
Lord of all, Paramesvara, is endowed with five functions,” 
Paramesvara is omniscient, omnipotent and omnipresent. 
The Sivayogin who, after understanding this, contemplates 
on the equable communion with Siva (as water merges 
into water) becomes transformed into that form of the 
Paramatman. He thus appears the same in nature. (79) 

Notes: — Ja. U.,2; the reading found 

is : l The purpose achieved by 

the “anusandhana” is told here very clearly. “Samanasamara- 
saikya” consists in the communion in which even the slightest 
difference is not discernible, as water is mixed with water. W 'TST: 
PKHHI:, 3?^ (Mund. U., 3.2.8; Chand. U., 6.9.1): ^ ik-lfad 
^■w*b (S.S., 20.61), etc., describe this state clearly. W 
— (Mund. U., 3.2.9) depicts the same state. 



If it is objected as to how the Sivayogin can have the 
vision of Siva in view of his having the functions of the 
senses going on, the answer is given here— 



Pdiwi^fcr wit i 



irttt f?Tci Tf?*rc \6o 11 


Although the functions of all the senses are going on, 
the Yogin turns his mind inwards and delights on having 
a vision of Siva inside. (80) 

cdKsdl— I M 

VW {\Ido | | 

“Turning of the mind inwards” means “directing the 
mind towards the ‘Pascimacakra’”. The rest is clear. (80) 
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ijcpfafjfgTS 





Notes: Even when the functions of all the senses are going 
on (in an automatic manner), the Sivayogin at this stage turns 
his mind inward as told in the Katha U., 4.1 hc^iichhAs^T- 

— “Some wise man desirous of immortality turns 
his mental eye in and beholds the inner Atman”). The mind so 
turned inward, is directed towards the “Pascimacakra” which is 
conceived as situated beyond the “Sikhacakra”. (The Pascima¬ 
cakra is the ninth among the Navacakras, the other eight being 
Adhara, Svadhisthana, Manipuraka, Anahata, Visuddhi, Ajna, 
Brahma and Sikha). Finally the mind is stationed in the Pascima¬ 
cakra. It becomes illumined by the light of knowledge situated 
in it. In that state, he is the doer without doing anything as there 
is no association with the fruits of Karman in his case. This 
mental communion with the “Pascimacakra” which arrests the 
influences of all the activites of the senses and which results in 
the bliss of Siva, is “Kriyaprakasasthala”. 

HUM-3T?I fTR TN WIW — 

Then the author describes as to how the Sivayogin 
delights by visualising Siva in what form— 



Realising the “Sivatattva” as the Supreme Soul which 
is immovable, which is intelligent, which is beyound the 
Gunas and which is of great excellence as his own Self, the 
Sivayogin enjoys extreme delight. (81) 

cdKsdl-jqtxR *Ih3<M|R^ : $F3 m =pifcFT 

1 11'cHIM U d Jjuildlcl HlRl=h'HTc|lRj] u lldldM N 
Middl'd XRl^T^f: I \6 \ 11 

The Supreme Soul who is otherwise designated as 
“Turya” (the Soul in the fourth state), “Saksika” (the 


witness of all), “Pratyagatman” (the inner Soul), etc., is 
superior with the merits, such as knowledge, renunciation, 
etc., the intelligent one, beyond the three Gunas, Sattva, 
etc., of Prakrti and immovable. He is the Sivatattva. 
Realising that Sivatattva as his own Self, the Sivayogin 
enjoys the delight. (81) 

Notes: Sivatattva is “Kutastha” because it is the highest, 
unchangeable, perpetually the same. In other words it is at the 
top of all “Kutas” such as Jatikuta consisting of Andaja, Pindaja 
and Binduja, Lokakuta consisting of Svarga, Martya and Naraka, 
Avasthakuta composed of Jagrat, Svapna and Susupti and Jlva- 
kuta formed by Vaisva, Taijasa and Prajna. It is Kutastha in the 
sense that it is the substratum of all. It is “Acala” in the sense 
that it is not associated with adi-anadi, nada-bindu, jlva-parama, 
cara-acara, etc. It is the immovable substratum of the movable 
universe. It is the treasure of all knowledge and is of the nature 
of knowledge. Hence it is called “Prajna”. It is beyond the 
influence of the three Gunas, viz., Sattva, Rajas and Tamas. It is 
“Nirguna”. It is the treasure of all merits and excels everything 
in merits. Hence, it is “Gunottara”. On realising that “Sivatattva” 
as his own Self, the Sivayogin is in a state of extreme delight. This 
blissful “anusandhana” is “Kriyaprakasa”. 

cdKsdl—3^RRpb^l^M'W'W^'I'H u l?l'!r<4 ^Id-MlRul WT- 
cMNlWTT^I^PRfa •ycif Rpqi TTR^f^btfcT ^frOTfarT 

fpfRmrd^iH •yniidRi— 


Then saying that all the activities of the Sivayogin 
who is endowed with the awareness of his own Self, are 
fleeting like the city of Gandharvas flashing in the sky, 
the author concludes the “Kriyaprakasasthala” which is 
spoken as flashing— 


•HlrMid f&U TTcrf I 

UcblVM TTtcRT UcblVHHJ I I 
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All the action in the Paramatman (Sivayogin) flashes 
like the city of Gandharvas. Hence, this is called “Kriya¬ 
prakasasthala”. (82) 

c-MKsdl— MilrHlH ^Id^MRdddlRlfa 1 ^ ftb*TT 

Tp%|cjHi|0c| WRM RsMIdl: WRFT fsbWbRH- 
^elfaRl : 11 C ^ II 

rshdlUchlVIWW 

Since all activity in the Paramatman in the form the 
Sivayogin who is of the nature of Parasiva flashes like the 
city of Gandharvas, this is said to be the flash of action, i.e., 
“Kriyaprakasanasthala”. (82) 

Kriyaprakasasthala ends 

Notes: In the case of the Sivayogin, all actions are transitory 
and fruitless like the formations of clouds which change every 
moment or like the city of Gandharvas. It is only the “mental 
action” in the form of “svasvarupanusandhana” that is true. The 
Sthala which represents that is called the “Kriyaprakasasthala”. 

3TST \ ) 


easy of access to the Sivayogin who is adept in “Kriyapra¬ 
kasasthala”— 

rRfpnn w faiRt i 

TTRTT Tlf ^rT^^lclUcblVHflJ l£ 3 I I 

Just as the waves, foam, etc., (which appear) in the 
ocean do not differ (from the ocean), so all the inner 
conceptions such as intellect, etc., (which appear) in the 
Atman (i.e., in the Self of the Sivayogin), do not differ 
(from his Self). (83) 

SUM— rK-^-^dlhdl 'flm wr T cPH 

Kdl 37TcflfT fsbWbRRF# RdddlRl^d^ T 
d^ldM=bRH 'WlRcd^: I \6^> 11 

Just as the formations such as foam, etc., do not differ 
in the ocean, so all the inner conceptions such as intellect, 
etc., do not differ in the Atman, i.e., in the consciousness 
(Self) of the Sivayogin who is adept in Kriyaprakasa. That 
is “Bhavaprakasa” (the manifestation of all conceptions as 
Siva). (83) 


Cdllsdl— m — " Wdl'iufalcl^ I Tpfc 

'HRRl 'Hit ll” fffl 4) J NHHdflHI3'HR u l dRpbdl- 

ifWPRFIWT RdddlRH: WfWPSRl Rl^MdRd— 


Bhavaprakasa sthala—(91) 

Then, in accordance with the statement of the Yogaja 
A., viz., “Svadayapurnabhavasya, etc.”, meaning: “In the 
pure conception of the Sivayogin who has his own thoughts 
full of compassion nourished by himself, the form of the 
Paramatman (Bhava) appears; he is the first Mahesvara”, 
the author speaks of the “Bhavaprakasasthala” which is 


Notes: (Yogaja A.). When all conceptions 

melt into one supreme conception of unity and universal entity, 
which is “Siva-JIvaikya”, they appear as Siva and nothing else. 
The sacred conception of all conceptions as Siva is “Bhava¬ 
prakasa”. An analogy of the ocean and its formations such as 
waves, foam, etc., (Samudra-taranga-nyaya), is presented to 
bring home this point. The Self of the Sivayogin who has 
attained the supreme unity with Siva, is Siva only. All his inner 
conceptions are not different from Siva, just as the waves, foam, 
etc., that arise in the ocean are not different from that ocean. 
In fact the Self of the Sivayogin is the great ocean of spiritual 
(Saiva) consciousness which is called the “Mahalinga”. In that 
ocean of the “Mahalinga”, all the conceptions, thoughts, feelings, 
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experiences are not different from that great ocean. This mani- 
festion is “Bhavaprakasa”. 


c-dKsdl —rn d^lcHi wfa: 



Then the author specifies that “Bhavana” (conception) 
in five stanzas— 


f?TcT IF? IJcl^fa^fil I 

TTT^R WTt %ilc|dlbi4 I I 

%cWTt ipR: I 

^^TcfT: ll^ll 

Contemplating that “Siva is alone the entire world and 
Siva is himself my Self”, the supreme Yogin is not tor¬ 
mented by the defects of transmigration. (84) When the 
conception of Siva as everything becomes firm in the case 
of the Sivayogin who is not attached to the objects of 
senses, whatever conceptions that may arise, all those have 
Siva as their content. (85) 


cdKsdl- 


ii*iiRcb<^4 wm 1 idx ii Mtr 
f: I 11 d h II 


All this world is Siva himself. Hence, I am also Siva 
himself. Contemplating thus the great Sivayogin is not 
subjected to the torments of the defects consequent on 
transmigration. (84) “Nirlepasya” means “not attached to 
the objects of senses”. The rest is clear. (85) 


Notes: ftra — This is the truth spoken again and 

again by the Srutis: $^4 1 (Mund. U., 2.2.11); ^4^1 

(Chand. U., 7.25.2); nfecpi W d^etlPlfd 7TRT dMIdldl (Chand. 
U., 3.14.1);^h44^^^’^T J TI (Rv., 10.90.2; Sve. U., 3.15). 
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fw yciiSH,— This is the truth often spoken by the Srutis: 3ti'S&if74 I 
(Br. U., 1.4.10); (Chand. U., 6.8.7). Just as the digit 

of the moon merges into the moon and becomes the moon, the 
ray of the sun merges into the sun and becomes the sun, the 
flame of the fire merges into the fire and becomes the fire, the 
light of the lamp merges into the lamp and becomes the lamp 
and the waves of the ocean merge into the ocean and become the 
ocean, so the JIvatman who emerged from Parasiva, merges into 
Parasiva and becomes the Parasiva. The Sivayogin has given 
up all the features of the JIva associated with the body, senses, 
mind, etc., has offered all the conceptions into the fire of Saiva 
consciousness and becomes Siva in form and nature. Thus he 
becomes the Bhavaprakasasthalin. Further it may be noted that 
the Sivayogin has his “Bhavas” rendered pure and perfect through 
the training of his mind in the culture of non-attachment. Hence, 
he is “nirlepa”. In that state in which his conception of Siva as 
his Self is made firm, everything appears to be Siva in content. 
When the “Bhava” is “Sivamaya” there is absolutely no scope 
for any “bheda”. This manifestation of Sivabhava in everything 
is “Bhavaprakasa” in the case of the Sivayogin who is adept in 
the “Kriyaprakasa” consisting in the “Anusandhana” of his Self 
with Parasiva. 

cdKsdl-3R % % *1RT — 

If it is asked as to what are those conceptions, the 
answer is given here— 



Nothing is actually conceived other than Siva by 
the great Sivayogin whose fund of Karman is exhausted 
totally by the conception of the form of the non-dual 
Parasiva. (86) 

ci|Rs4l- ifcMu| RlddlPlHI TToSpf f*R- 

'HR: I II 
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The implied meaning is that whatever is conceived by 
the Sivayogin of the aforesaid nature, all that has Siva as 
its content. (86) 

Notes: Siva is one without a second. Srutis declare: 

(Chand. U., 6.2.1); ^ ^ ^ I (Sve. U., 3.2). 

When the sacred conception of the Sivayogin lies in spiritual 
unity with Parasiva, there is no question of any duality. In the 
absence of duality, there is no bondage through Karman. When 
the conception of unity with Parasiva is firm, it acts as the fire 
of consciousness to burn the bonds of Karman. When the Karman 
is so burnt, there is no question of rebirth and consequently no 
question of death. 

cmtsm— 3T?i — 


If it is asked as to how it is, the answer is given here— 



In the case of the Sivayogin from whom the bondage 
of ignorance has slipped away and who has merely the inner 
experience of his Self as Siva, wherever there is the contact 
of the senses, there is the experience of Siva there. (87) 


cdltsdl- 




1: IliVaii 


In the case of the Sivayogin of the aforesaid descri¬ 
ption, wherever there is the positive contact of the senses, 
there is the conceptual form of Siva there. (87) 

Notes: The slipping away of the bondage of ignorance, i.e., 
the absence of the knowledge of the nature of one’s Self 
(galitajnanabandhatva) and the experience of one’s Self as Siva 
(kevalatmanubhavitva), are the perfect and permanent features 
of the Sivayogin. Wherever his senses go, there, everywhere, he 
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experiences Siva only. He is swimming in the lake of Saiva 
consciousness. He has nothing outside that and nothing by way 
of external experience of objects. His body, senses and mind are 
totally merged into the Mahalinga. He has no conception of here 
and hereafter. Whatever he sees is Siva; whatever he hears is 
Siva; whatever he tastes is Siva; whatever he smells is Siva; 
whatever he touches is Siva; and thus all his senses are the 
outlets for the emission of the rays of the sun in the form of 
Parasiva. He talks, walks and behaves like any other man. Yet 
whatever he does, is not binding to him because he has buried 
the notion of “I” in the womb of the “Supreme I” (i.e., Parahanta, 
Parasiva). 


cdltsdl— ^ 


If it is contended as to how everything is Siva in content 
in view of the fact that the feelings of attachment and hatred 
are the cause for bondage, the answer is given here— 



^ W3T *TTcT: felcllcHcb: I \66 11 

In that Sivayogin in whom there is the pacification of 
the feelings of attachment, hatred, etc., which happen to 
be the cause of the afflictions of mundane life, the mental 
conception is in the form of Siva only. (88) 


cdltsdl— m 




\:W66 II 


In the Sivayogin in whom the feelings of the attach¬ 
ment, hatred, etc., which happen to be causes for the 
afflictions of mundane existence, are pacified, the only 
mental conception that remains is that of Siva. (88) 


Notes: The implication here is that those in whom the 
conceptions of attachment, hatred, etc., are absent, get the 
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conception of Siva everywhere. The Sivayogin in whom those 
conceptions are totally absent, gets the conception of Siva 
everywhere. Raga (attachment), Dvesa (aversion), etc., mean 
the bunch of five Klesas (afflictions), the other three being 
Avidya (ignorance), Asmita (egoism) and Abhinivesa (desire to 
cling to life)—I (Yo. Su., 2.3). These 
are here said to be the cause for the afflictions of mundane 
existence—by “abhedopacara” between the 
cause and the effect. As said in the Yo. Su., 2.4, it is Avidya which 
creates the next four Klesas — 3rf^TT .... I In the case of 

the Sivayogin “Avidya” is totally eradicated through spiritual 
realisation. When this root is cut off, the other four are auto¬ 
matically removed. Then the Sivayogin has no obstacle to his 
realisation of “Sivabhava” everywhere. 


cilKsill- 



fWl— 


Then the author concludes the Bhavaprakasasthala by 
saying that for that reason the power of ignorance does not 
overwhelm such a Sivayogin— 



1 VIcHlfa tW: Wl 



TcRRI \ 69 , II 


Just as darkness is not able anytime to overcome the 
sun, so is nescience by itself not able to overcome the Self 
(the Sivayogin) which is of the form of brightness of self- 
realisation. (89) 


cdKsdl- 3T%rml ^hldRrj T wf: W WRT- 

HIcHH rFT 3 lc|Rg T 

Rf \ \6^ II 



Just as the darkness is not able to cover the sun, so 
is darkness in the form of ignorance not able to cover the 
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Atman consisting in the brightness of knowledge, i.e., 
the Sivayogin who is in the form of pure brightness of 
knowledge. (89) 

Bhavaprakasasthala ends 

Notes: The knowledge of the Sivayogin is in the form of 
the realisation of “Parasivadvaita”. This is the inner sun who 
drives away all the darkness of ignorance. The analogy of the 
darkness and the sun is very significant here. Just as darkness 
cannot cover up the sun, so ignorance cannot overcome the 
Sivayogin who is in the state of “Parasivadvaita”. 


I—m) 


cdKsdl— m — 


I gfc- 


w z t ? it i T ’ ? 
"RidiRtARui wi ^ihi^wt wmR i 
Rfe:ll” ^frT <4l J NI J Hd^Hlj'HRu| 
RlddlRd: IJePj dMMT.Ni RlWlfd— 


Jnanaprakasasthala—(92) 

Then, as per the statement of the Amrta B.U. (Bra. 
B.U.), viz., “Gavamanekavarnanam kslrasyapyekavarnata, 
etc”, which means: “The colour of the milk is one in the 
case of the cows of different colours; (those who are 
enlightened) look upon the knowledge like the milk, while 
those who go by the marks (linginah) look upon that as 
different like the cows,” and also as per the statement of 
the Yogaja A., viz., “Sivadismaranam jnanam, etc.,” which 
means: “Cherishing Siva in the mind constitutes know¬ 
ledge; through knowledge the reality flashes; through the 
realisation of reality, bliss is obtained; that bliss fulfils all 
the aspirations”, the author speaks of the “Jnanaprakasa” 
which is easy of access to the Sivayogins who are adept in 
the “Bhavaprakasa”— 
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^TTrr ?T^nTT#fRt^nimi 
^TFPf^R ^tT^T ?IHUcblVHHJ l^o 11 


The justification (i.e., the compatiblity) of that know¬ 
ledge of the “Siva-Jivaikya” or “Lingangasamarasya” through 
the application of the function of Indication (Laksana) when 
the primary sense (mukhyartha) obtained through Abhidha 
(Denotation) is incompatible, is said to be “Jnanaprakasana” 
(the manifestation of knowledge). (90) 


cdltsdl— ^ FfcT, 

FfrT, 



THlsTFT •H'mI'JH TTfel, T?^ TFT 'HNM'OTT- 

TTT^HFPJTFT RmlM TTTITIRTfTTJTT TTfcT I 3BT TTT:— 
TZlTf^TlWFfTIWTTT; ^HFm4?hTFT fTWW ^ 
TRFIPf: I 

WRRT I dHM=bRI ffcT \\% o 11 


When the primary senses of the Anga (Jiva=Indivi¬ 
dual Self) and the Linga (Siva = Supreme Soul)—(in the 
conception of the unity of the Anga with the Linga), are 
not compatible, i.e., do not match with each other, the 
justification of that knowledge of unity has to be done 
through the application of the function of Indication 
(Laksana). The knowledge of unity is between the Anga 
and the Linga which are otherwise called Jiva and Isvara 
(Siva) and which are characterised by the adjuncts as the 
effect (Karya) and the cause (Karana) respectively. The 
justification of that unity consists in making compatible the 
unity between the two conceptions of the Anga and the 
Linga through the consideration of equable communion 
(samanasamarasabhava). That justification of the communion 


between the Anga and the Linga in the case of the 
Sivayogin who is adept in “Bhavaprakasa”, is called as 
“Jnanaprakasa”. What is intended to be told is this: The 
Indicated sense (Laksanartha or Laksyartha) is in the form 
of the eternal relation between the Anga and the Linga 
which is that of the supreme spirit of the Supreme Soul, 
like the relation between the ether delimited by the pot and 
the supreme ether. The Primary sense is that of the adjuncts 
(as the effect and the cause) between the Anga and the 
Linga as between the ether delimited by the water of the 
pot and the ether delimited by the water of the cloud. (90) 

Notes: The Primary sense (Mukhyartha) of the word is that 
meaning which is governed by the convention (Sariketa) that 
such and such a word should have such and such a meaning 
(asmat padat ayamartho boddhavyah). When that meaning of 
a word is incompatible, a Secondary meaning (Laksyartha) should 
be taken through the power of Indication (Laksana). Here in 
the case of “JIvesvaradvaita” (non-duality of Jiva with Isvara), 
which is in the technicality of VIrasaivism, called “Linganga- 
samarasya” (Sivajlvaikya), the Primary sense of “Jiva” (Anga) 
is the Individual Soul, an animating spirit in a body, endowed 
with limited knowledge and limited capacity (kincijnatva and 
kincitkartrtva) and that of “Isvara” (Linga) is the Supreme Soul 
which is formless (nirakara) and which has unlimited knowledge 
and unlimited capacity (sarvajnatva and sarvakartrtva). The 
“Jiva” is primarily understood as the “being” associated with the 
adjuncts like the body, senses, mind, etc., (dehadyupadhi) which 
are created (karya) and hence, are perishable. The “Isvara”, on 
the other hand, is primarily known as the “deity” associated with 
the adjuncts, which are the causes of universal creation (karana). 
Thus the “Jiva” is associated with the “Karyopadhi” and “Isvara” 
is the one associated with the “Karanopadhi”. These primary 
senses of the “Jiva” and the “Isvara” are not compatible in the 
word “JIvesvaraikya”. Hence, through Laksana, one has to grasp 
that the “Jiva” and the “Isvara” have the “caitanya” as common 
and hence there is non-duality between them. Just as space 
(akasa) residing in the pot has limited extent and is called 
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“Ghatakasa”, so the spirit (caitanya) residing in a body, has a 
narrow abode and is called “Jivatman”. Just as the “Ghatakasa” 
is a portion of that unlimited and all-pervasive Mahakasa (open 
space), so is the “caitanya” in the “Jivatman” an offshoot of 
that Supreme Caitanya which is “Isvara” (Paramatman). The 
justification of this unity of “JIva” and “Isvara” constitutes the 
knowledge of the Sivayogin. He is called “Jnanaprakasa”, i.e., 
one in whom the knowledge of “JIvesvaradvaita” is manifest. He 
stands as “One and Undivided Caitanya” (Akhandacaitanya), 
because he transcends the adjuncts like body, senses, mind, etc., 
which produce “Bhedajnana”. It may be noted here that the 
“Laksana”, which operates here is of the kind of “Jahadajahalla- 
ksana”, in which the contradictory aspects of “karyopadhitva” 
and “karanopadhitva” in the primary meanings are given up 
and the factor of identical nature of “caitanya” in them is 
accepted. This is also “Bhagatyagalaksana”. scqifc 

[Amrta B.U., (Bra. B.U.), 19; “fwif^FRyt...” (Yogaja A.)]. 



The same idea is further elucidated in three stanzas— 








TTRRT: 11^9 11 




#: 11^3 11 


The relation with the knowledge (of the meaning 
known through Laksana) and the absence of anything to 
be known, are natural for the liberated Sivayogin. The 
knowledge with adjuncts cannot transgress difference. (91) 
Even the distinctive cognition of the objects is also said to 
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be knowledge by the learned. When there is no distinction 
in the Supreme Soul, whence can knowledge arise? (92) 
The contemplation consisting of concentration on the 
unity of Atman (Sivajlvaikya) in the Supreme Principle 
called Siva which cannot be the subject of ordinary know¬ 
ledge and which is of the nature of bliss of consciousness, is 
said to be knowledge by the learned. (93) 



In the case of the Sivayogin who has attained supreme 
liberation, the relation with the knowledge of the meaning 
obtained through Laksana, is natural (eternal) and in fact 
there is nothing to be known in that state. What is meant 
is that there is nothing to be known in view of the absence 
of the fallacies like “Atmasraya” etc. The knowledge with 
adjuncts, i.e., the knowledge that is characterised by the 
adjuncts as the Anga and the Linga, on the part of the 
Sivayogin who has attained supreme liberation, cannot 
exist without difference. It means that the eradication of 
the adjuncts is the real communion. (91) The difference 
between the entities of the Linga and the Anga, is said to 
be partial knowledge or the knowledge of duality by the 
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learned persons. Whence can there be the rise of the 
knowledge which is well known in “Dvaita” in the Supreme 
Soul which is without divisions, which is undivided and 
which is in the form of the supreme consciousness without 
adjuncts? It is implied that such a knowledge cannot 
arise. (92) The knowledge is self-luminous in the same way 
as it reveals other objects. There is no necessity of another 
knowledge to reveal it. The contemplation on the unity of 
the Atman in the supreme entity called Parasiva who is of 
the nature of the bliss of consciousness, is said to be 
knowledge by the learned persons. (93) 

Notes: The liberated Sivayogin who is Parasiva himself, has 
nothing to be known. The relation of the knowledge of “sama- 
rasya” is spontaneous. He is that knowledge itself. The relation, 
etc., are only told for the knowledge of the readers. There is 
nothing other than the Sivayogin. Hence he is naturally bereft 
of knowledge and known. He who is Siva himself, cannot himself 
be the knower, because in that case there would be flaws such 
as Atmasraya, etc. Since he is not himself the knower, there is 
no scope for such fallacies. Such a Sivayogin is the “Jnana- 
prakasasthalin”. Further the “JIva” (Ariga) who has his body, 
etc., as his adjuncts and the “Isvara” (Linga) who has the world 
as his adjunct, are delimited due to their respective adjuncts. 
The learned say that in such a state which is subjected to 
“TriputI”, the knowledge is of the type of duality. When those 
adjuncts are absent, what remains is absolute consciousness, i.e., 
Parasiva. There is absolutely no tinge of duality there. This 
“Atmaikatvanusandhana” is the “Jnanaprakasa”. 

The author says in three stanzas that the knowledge 
of Siva is the knowledge of Brahman— 

FMIchK 


dVR'U'WI 

*ITcRR TRR ^ 1^ I I 

The knowledge of the definition of Brahman as the 
undivided bliss and existence and as consisting of the 
world, is here said to be the knowledge of Brahman. (94) 
When the knowledge of Brahman, which is without the 
adjunct of the world arises, everything appears as made up 
of spiritual consciousness and nothing other than that is 
seen. (95) Hence, assuming for ever that the knowledge 
of non-duality is the cause for liberation, the Sivayogin is 
never contaminated by transmigration. (96) 


SJTMT- •HbHdRlsbl-dccilfSi^lFT : I ^*5- 

fwf: I fm VW{\\ I feM^fddRpl Rr- 
’Wflrf 3nf^frT ^ 'HlftT 

ftraito W1 Wf ^144)4) WPTl 1 feRFT \\\^\\ 


Since the universe does not transgress the attribute of 
existence and since that existence is of the nature of the 
Paramatman, the world is consisting of Paramatman only. 
There is no relation of existence with those things which 
do not phenomenally exist (such as the son of a barren 
woman, the horns of a hare, etc.). Similarly something 
that has existence does not require anything else for its 
existence. It means that everything is of the nature of pure 
existence. This is the conclusion. The rest is clear. (94) 
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When once the knowledge of Brahman which is bereft of 
the adjunct in the form of the divided objects of the world, 
is born, the entire universe appears as of the nature of 
spiritual consciousness (knowledge) only. This universe 
appears as made up of “Cicchakti” (Power of intelligence). 
Other than that, i.e., other than that knowledge, does not 
appear. It means that nothing other than the Brahman 
appears. (95) Hence, cherishing in mind the knowledge of 
the non-duality of Siva for ever, the Sivayogin is never 
associated with transmigration. (96) 

Notes: The preamble given to these stanzas by the Sanskrit 
commentator is rather misleading. There is no necessity of 
saying that "Sivajnana" is "Brahmajnana". Siva is Brahman only. 
Parasiva-brahman is absolute (aparicchinna=akhanda). He is of 
the nature of absolute existence and absolute bliss. Everything 
in the world shares a bit of them and exists and experiences joy. 
He is said to be “Anandarupa” because his absolute “Ananda” 
is the source of all joys. He is “Jaganmaya” in the sense that 
everything that appears in the world as distinguished and 
discriminated with nama-rupa, is Parasivabrahman and nothing 
else. When this Brahmajnana bereft of all adjuncts, is born, the 
Sivayogin sees everything as of the nature of Siva. He does not 
see anything other than Siva. He is the ocean of blissful con¬ 
sciousness himself. 

cditsdi— m ^iHMcbmn^ wpifd— 


Then the author concludes the Jnanaprakasasthala— 
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With his mind merged in such a way as to be averse 
to be different, into Parasivabrahman, who is eternal, who 
is supreme, who is without any impressions, who is without 
limbs, who is in the state which is beyond the reach of all, 
who is consisting of the movable and the immovable 
merged in him, who is of the nature of existence, who is 
full of lustre and who is the ether of consciousness, and 
with the slipping away of the world, the Sivayogin 
(samyaml) actually appears supreme among those Yogins 
who are endowed with pure “Sattva” (bright) quality. (97) 

Here ends the Nineteenth Chapter dealing with the 
twelve Lihgasthalas of the Saranasthala in 
Srisiddhantasikhamani which is the authority on 
Virasaivism, written by Sri Sivayogi Sivacaiya who 
attained Brahman through the path of Six Sthals (19) 
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“Nitya” (eternal) means that which remains forever. 
“Nirmalasattvayogisu” means ‘in the Yogins who are 
endowed with pure sattva quality (marked by brightness, 
peace, etc.)’. The Sivayogin is foremost among such Yogins. 
“Nirvasana” consists in the absence of attachment to what 
is to be known. “Niskala” means that which is without 
parts. “Sarvatitapada” means the state which is beyond the 
reach of all. “Caracaramaya” refers to the Sakti in the form 
of the ether of consciousness characterised by knowledge 
and action (Jnanasakti and Kriyasakti) which is the root 
cause for the world consisting of the movable and the 
immovable and which is of the nature of knowledge. “Siva” 
is “Parasiva” who is of the nature of the ether of intelli¬ 
gence (consciousness). With his mind merged into that 
Parasiva, the Sivayogin is pervasive of the world as residing 
in all in as much as he is averse to everything other than 
Parasiva in such a way as to be averse to all difference from 
him. With the variety of the world slipping away, the 
Sivayogin appears excellent on his own. Since the relation 
between Siva and Sarana is one of the husband and the 
wife, the characteristices of the three Lingasthalas are to be 
associated with Siva and those of the three Angasthalas 
with the Sarana. (67) 

Jnanaprakasasthala ends 

Here ends the Nineteenth chapter dealing with the twelve 
types of Lingasthalas pertaining to the Saranasthala in the 
commentaiy on Srisiddhantasikhamani called 
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Tattvapradipika written by Sri Maritontadaiya 
who is the foremost among those who are adept in 
Vyakarana, Mimamasa and Nyaya (19) 

Notes: In the heart of the Sivayogin the awareness of 
Sivadvaita is always evident. Describing the nature of that efful¬ 
gent “Parasivatattva” the author brings out its salient features. 
Parasiva is eternal in the sense that he exists at all times, the past, 
the present and the future. “Trikalabadhitatva” (non-sublation 
in all the three times) is the salient feature of reality and that 
reality is Parasiva and Parasiva only. That which is caught in the 
horns of time is bound to attachments (vasana). Parasiva is 
kalatlta. Hence he is “nirvasana”. He is beyond the “Adhvans” 
and hence he is without parts (niravayava). His is the supreme 
state, which is beyond the reach of all. He has the universe 
consisting of the movable and the immoval in him; he is its origin 
and the substratum. He is in all beings by entering into the thirty- 
six principles. He is existence par excellence. He is the ocean of 
brightness from which all the luminaries, the sun the moon, the 
stars, etc., derive their brightness. He is the ether of knowledge. 
The Sivayogin is blissfully one with that Parasiva and flies happily 
in the ether of consciousness. Such a Sivayogin is the best among 
the Yogins. 


• •• 






Then Agastya asks — 

TSfFT^R^fT hIcWI : RTRTSRTCTftRT: I 

WT^R ^ II ^ II 

The kinds of (Linga) Sthalas pertaining to the Sarana- 
sthala are told. O Lord of the Ganas, tell me about the 
kinds of Lingasthala pertaining to the Aikyasthala. (1) 


3T5JTPT 



Then Sn Renuka replies the question — 

WIRT IcRj Uch)r4rl I R II 

The Sthalas belonging to the Aikyasthala are said to 
be nine. (2) 

oi|Ks±ll-3R TPRIRRSRT^ ^T^Tlf^lfcT— 

Then the author enumerates in three stanzas the sub- 
Sthalas of the Aikyasthala— 


ycblttrR I 


ITtcRT 




rR: 11 * 11 
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%4lcu^uc)(cHi^i rl ^TR^RTSfR <R: I 
rT^fi 3R# ^ RXRT R^RR I mil 

The Lingasthalas of the Aikyasthala are: 1. Svlkrta- 
prasadisthala, 2. Sistaudanasthala, 3. Caracaralayasthala, 
4. Bhandasthala, 5. Bhajanasthala, 6. Angalepasthala, 7. Sva- 
parajnasthala, 8. Bhavabhavavinasasthala and 9. Jhana- 
sunyasthala. The Characteristics of these are told in due 
order. Please listen, O mendicant. (3-5) 

cR3sR—WS^N^-HII It is clear. (3-5) 



Svikrtaprasadisthala— (93) 

Then as per the Mund. U. statement, viz., “Jnanapra- 
sadena visuddhasattvastatastu”, etc., which means: “By 
virtue of the favour of knowledge, the Sivayogin has his 
inner sense rendered pure and then he perceives his form 
without limbs absorbed as he is in contempation,” and as 
per the statement of D.K., viz., “Jnanotpattinimittam tu, 
etc.,” which means: “Performance of action is the means to 
attain knowledge; so it is said; then one should give up 
dependence on any symbol and should contemplate on the 
formless reality”, the author expounds the Svikrtaprasadi¬ 
sthala for the Sivayogin who is adept in the Jnanaprakasa- 
sthala, as he is fit for partaking the “Prasada” in the form of 
knowledge— 
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rT^nRTI^: -wl^dl ^?TJ 1$ I I 


In the Soul made up of “Cit” (supreme intelligence or 
consciousness), there is neither the Primary sense nor the 
Indicated sense; owing to its absolute freedom, the Soul 
(Sivayogin) enjoys the bliss of “Prasada”, the most pro¬ 
found grace in the form of Self-realisation. (6) 



In the Soul of the nature of intelligence, i.e., in the 
Sivayogin who is adept in the “Jnanaprakasa”, the Primary 
sense in the form of the separation between the Jiva and 
the Isvara, does not exist, nor does the Indicated sense in 
the form of eternal non-separation between Siva and the 
Atman who are free from adjuncts exist; in the case of such 
a Sivayogin, there would be the partaking of the “Prasada” 
in the form of complete intelligence in full freedom. (6) 


Notes: (Mund. U., 3.1.8); 

(D.K., 15). The Primary sense is the sense of duality 
between Jiva and Siva. This is denied in the super-consciousness 
of the Sivayogin who is called “Cidatman” here. The Indicated 
sense is the sense of non-duality between Jiva and Siva, both 
being identical in spirit (Caitanya). This sense, too, is out of 
place because this “Cidatman” is beyond any sense. He is 
neither called Jiva nor Siva; he is the attributeless “Atman”. The 
Sivayogin is called “Cidatman” as he stands as the attributeless 
Atman with all his individual characteristics merged into one 
effulgent and blissful spirit of intelligence (Cit). This knowledge 
of the Self is the “Prasada”. The Sivayogin is called “Svlkrta- 
prasadin” as he enjoys his blissful state of “Atman”. 


MRuicjs 
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Then the author elucidates this very idea in two 
stanzas— 


■nfcirui^irchfri frpxsfd I |t9 I I 

Having obtained the realisation of the consciousness 
(knowledge or awareness)— the consciousness which is 
present in the process of the knower, the known, the 
knowledge, etc.,— the Sivayogin remains in his own Self. (7) 


cdKsdl— 


T crf^T % J Tl 


WfFTT 

WIcHpl 


l:IIV9ll 


Having obtained the realisation of the absolute state 
of consciousness, the Yogin, i.e., the Sivayogin who is adept 
in “Jnanaprakasa”, remains in his Self, i.e., in his Self¬ 
nature which is endowed with the “Prasada” of knowledge 
that he has attained. That consciousness is evident in all the 
primary affairs of the world consisting in the “triput!” of 
the knower, the known and the knowledge, etc. (7) 

Notes: Pramatr (the knower), prameya (the known) and 
pramana (the knowledge); kartr (doer), karana (means) and 
karma (action); and dhyatr (one who meditates), dyana (medi¬ 
tation) and dhyeya (what is contemplated upon); such are the 
“triputls” in the worldly affairs at all levels. The Supreme 
Consciousness which is Parasiva pervades all those as the very 
principle of existence [Satta]. The Sivayogin who is himself in 
that state of Supreme consciousness, is the “Svlkrtaprasada- 
sthalin”. 


cdKsdl- 


f: 



1298 


Then the author says that there is no bondage in the 
case of such a Sivayogin— 





In the case of the Sivayogin in whom the influence of 
difference has been eradicated by the knowledge of non¬ 
duality and who has the revelation of the great brilliance of 
supreme consciousness, whence can there be bondage at 
all? (8) 



Mill 


In the case of the Sivayogin in whom the influence of 
the difference as the Individual Soul and the Universal 
Soul has neen removed and who has the revelation of the 
brilliance of pure consciusness, whence can there be 
possession by the “Bhuta” through the five kinds of Pasas? 
It means that there is no such bondage at all. (8) 

Notes: “Bhedavesa” is the influence of duality, difference. 
In fact “Bheda” or “Dvaita” is the part of “Advaita” because it is 
the effect (karya) of “Advaita”. Advaita is the cause and Dvaita 
is the effect. Advaita is Parasiva and Dvaita is the world. 
Ultimately this Dvaita is going to merge into Advaita. Advaita is 
the ultimate reality. To the Dvaitins it is Dvaita that is the 
ultimate reality as well as mundane reality. “Dvaitadrsti” in the 
ultimate sense is delusion and “Advaitadrsti” in the ultimate 
sense is right knowledge. Hence there is no contradiction in the 
“Advaitadrsti”: WTN? ft t^i ffaFJWTT ^ 

ftwitll (Mandukya Ka., 3.18). “Bhedavesa” is like “Bhuta- 
vesa”, possession by the evil spirit. This has been called as 
in the Sanskrit commentary. “Dvaita” is the “Bhuta”. 


MRuicjs 
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Its entrance is assisted by the five Pasas, i.e., fetters. They are: 
Anava, Tirodhayakasakti, Bindu, Maya and Karman. He who 
is in the grip of this “Bhuta” in the form of “Dvaita” is in the grip 
of “samsara”. In the case of the Sivayogin who has attained 
“Advaita” i.e., Parasiva, the awareness in the form of non¬ 
duality, there is no “Bhutavesa” in the form of “Dvaitavesa”. 
The Sivayogin who is in the state of Self-bliss is the “Svikrta- 
prasadin”. 

cdltsMI- 3Pf TIFT ^ipH: HK-dlfd 

Wtfd— 

Then the author tells in three stanzas with due 
analogies about appearance of the world for the Sivayogin 
who is endowed with absolute knowledge— 

rRHt jejuni cblbdfecb WII^ 11 

This entire world of the movable and the immovable 
which is placed in Siva consisting in pure consciousness, 
becomes Siva in form just as the wooden sticks, etc., 
assume the form of fire in fire. (9) 

cdltsMI-^bPSlf^b *T?!lfHH9 TPJT 



The wooden stick, etc., which are put into fire appear 
as having become fire in form. In the same way the world 
which gets merged in Siva appears as consciousness itself in 
form, because Siva is of the nature of the fire of conscious¬ 
ness. (9) 

Notes: The fuel put into fire assumes the form of fire and 
thus the world entering into Siva assumes the form of Siva. Thus 
“Sivamayatva” of the world is corroborated by the analogy of 
the fuel and the fire. 
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If it is objected as to how can the world become and 
appear as Siva in form because it is not put into Siva by 
anybody like the sticks, etc., into fire, while it is created by 
Siva himself, then the answer is given here— 

dlcbivfl ITT <Tr5 ^ pcKIdlPl I 1^ o | | 

When once Siva, who is of the nature of conscious¬ 
ness, is seen, earth does not appear, nor water, nor light, 
nor wind, nor ether nor any other supreme principle. (10) 

cdKsdl— WdhRT Nd^K|c|R=b ^ *BIT 

P adfdRlRddfHRl ^fFTcT, RtdKHpl f?l% ^ 

ru-ii^ch dfe>lv=H T 'PlfrT, 'Hldlcq^f: 11 \ o 11 


Just as when the mud is known all things such as pot, 
lid, etc., known as mud in form and not known as different 
from that, so when Siva who is of the nature of pure 
consciousness, is seen, the earth, etc., do not appear as 
different from him but appear as of his form only. (10) 

Notes: Chand. U. says: W fafra FTTTTJ 

(6.1.4) — “Just as through one clump of mud all that is made of 
mud is known....” This analogy is made use of by the Sanskrit 
commentator as an analogy to bring home the point that when 
Siva who is of the nature of pure consciousness, is realised, the 
Pancabhutas earth, water, light, wind and ether do not appear as 
different from him. These Pancabhutas represent the world 
because it is made up of them. The world does not appear as 
different from him because the Sivayogin looks upon the entire 
world as Siva. It is rather difficult to change the form of the 
world. But it is easy for the Sivayogins to look upon the entire 
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world as Siva. Thus the Sivayogin who looks upon the world as 
Siva is the “Svlkrtaprasadin”. It may be noted here that there are 
two ways of looking at the world; one is the ordinary way of 
looking at the world as it is; and the other one is the spiritual way 
of looking at the world as Siva. As regards the first way there is 
no necessity of any special effort. But as regards the second way 
there is the necessity of a special effort of withdrawing ah the 
external senses and mind and merging them into Siva and the 
Sivayogin who has achieved total communion with Siva through 
that constant and conscious attempt, can alone see the entire 
world as Siva. 

cditsdi— pci Ridirhch fei p 

Thus contemplating on the world as Siva and as 
absorbed in him, the Yogin does not get touched by 
anything. This is told here — 


ftiw rT^T il^R q II ^ 11 

Visualing steadily inside the entire multitude of 
principles (36) as having merged in the “Jyotirlinga” which 
is in the form of consciounsess and which shines inside, the 
Sivayogin is not contaminated by anything. (11) 

cdKsdl—3 TtT: PkAK 


cTmT feRT?T ^{U\- 

^cH-H>|lcHcb1cij4^lin44 IRl'-cm WWW 

Internally in the centre of the eight-petalled lotus in 
the form of the heart, the Yogin visualises steadily the 
entire multitude of principles from Siva to Bhumi as 
merged into, i.e., absorbed into the Mahalinga (Parasiva) 
which shines as the Jyotirlinga and which is of the nature of 
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consciousness, and does not get contaminated by any¬ 
thing, i.e., is not touched by the thirty-six principles, which 
constitute the body, senses, the universe and enjoyable 
objects. (11) 

Notes: When the senses and mind of the Sivayogin turn 
inwards by relieving themselves totally from the external 
associations, he experiences an infinite vista of brilliance 
consisting in the absolute consciousness or awareness of Siva. 
That is the vision of the Mahalinga in the form of the great 
brilliance called Jyotirlinga, which the Sivayogin had been 
realising and worshipping with pure concepts right from the 
stage of Pranalirigisthala. That vision and that worship have now 
become steady and automatic. That is the “nairantarya” spoken 
in the stanza. At the zenith of his experience, the Sivayogin 
experiences conceptually the principles that constitute the entire 
world of the movable and the immovable, as absorbed into that 
Mahalinga, i.e., the Jyotirlimga which is the ocean of bright and 
illumining consciousness. In that state, nothing can touch him, 
nothing can influence him through their power. When the body, 
mind and senses do not have any operations, and when all of 
them are absorbed in that great ocean of consciousness, there is 
no quesion of any contaminating influence from their side. Even 
if the body and senses are operating automatically consequent 
on his being alive, since the mind is not with them, he is not 
touched by the fruits of the actions. He is totally “alipta” (not 
attached to anything). Such a state is explained in S.S., 19.33 by 
giving the analogy of the tongue in the mouth which does not get 
unctuous due to ghee, etc. Through this ‘advaitabhava’ he is 
“Svlkrtaprasadin”. 

omks’Mi— s)h<n) u i — 

The author elucidates the same idea in terms of the 
“homa” (offering into fire)— 

31^^ TTRTT 

II ^ II 


Offering as oblation all the concepts of the objects, 
through his inward mind, into the fire of his Self (which is 
Parasiva), which is of the nature of consciouness, the 
Sivayogin gets delighted. (12) 


oilKsMI- WM WW 1 !- 

srffUSFRt WTOSlH HR, dKI'r^H fwM JRfcrT 

II 


Offering through his inward mind, i.e., which has 
turned inwards, all the objects (concepts of all objects), 
with the notion of identity that they are not different from 
himself, into the brilliance of the fire in the form of his own 
Self merged in Parasiva of the nature of pure conscious¬ 
ness, the Sivayogin enjoys himself. (12) 

Notes: Here the author depicts a “Homavidhi” which is 
unique to the Yogin only. Here the sacrifice is an internal affair. 
The sacrificer is the mind of the Sivayogin which is merged in the 
great ocean of consciousness which is Parasiva. The fire is the all 
consuming brilliance of the Jyotirlinga which is again Parasiva. 
The offering (havis) is in the form of mental images of all the 
objects of the world which are again merged into that supreme 
consciousness, which is Parasiva. The outcome of this sacrifice is 
bliss on the part of the Sivayogin who is not different from 
Parasiva. This is to say that the Sivayogin who is in the form of 
the absolute, non-dual Saiva consciousness, offers through his 
mind which is Saiva consciousness itself, the objects which are in 
their original nature of Sat, Cit and Ananda in Parasiva, into the 
fire consisting in the brilliance of the Saiva consciousness called 
“Jyotirlinga”. The “pramoda” or bliss that he gets is the 
“Prasada” in the form of the supreme awareness of non-duality, 
by partaking which within himself the Sivayogin becomes 
“Svlkrtaprasadin”. 


oilKsMI-3T?T Wim fcl— 
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Then the author concludes the “Svikrtaprasadi- 
sthala” — 


-UchdH (cl't’yn^dru-yi^d : I I ^ II 

After offering all the objects of the senses to his own 
pristine Self which is Parasiva, the ocean of existence, 
intelligence, and bliss, the Sivayogin who is pure, partakes 
them as the “Prasada” of that Siva. (13) 

ciiKs^i— Met: fwM ^RrtbKHi wichPi 

•^MWIIchPi f?l% •Hd-nrli^ ^FPf ddt'Hlhd'W- 

dWK^>)u| |Rr 11 ^ 11 


The Sivayogin who is free from all impurities offers all 
the objects such as sound, etc., to his own Self, i.e., the Self 
in the form Self-effulgence, which happens to be the ocean 
of Sat, Cit and Ananda (reality, consciousness and bliss) and 
parakes them as the “Prasada” of that very Atman. (13) 

Svlkrtaprasadisthala ends 

Notes: The Sivayogin who is in total communion with 
Parasiva, is himself Sat, Cit and Ananda. Everything in the world 
belongs to Siva and the Sivayogin looks upon everything as Siva. 
Everything he offers as Siva to Siva is Siva. The datr, deya and 
dana are all Siva. Thus everything to the Sivayogin is “Sivapra- 
sada”. This is in the spiritual level. In the ordinary level, because 
the Sivayogin is living in this world, he offers everything to Siva 
and partakes them or experiences them as the “Prasada” of Siva. 

cdltsdl- m ‘ ‘TTpqt ^ IT^fvt f^TTc^ ’ 
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Sistaudanasthala—(94) 

Then as per the statement of a Sruti, viz., “Mayam tu 
prakrtim vidyat”, which means: “Know that Maya is the 
original source (of the world)” and in accordance with the 
statement of the Mrg. A., viz., “Granthijanyam kalakala-, 
etc.,” which means: “Kala, Kala, Vidya, Raga, Purusa (Nr), 
Prakrti (Matr), Gunas, Buddhi, Ahankara, Aksa (senses), 
Tanmatras and Pancabhutas—all these are born of the 
knots of Maya”, the author speaks, in four stanzas, of the 
“Mayatattva” as the “Sistaudana” (remnant of food) for 
the Sivayogin who is adept in “Svlkrtaprasada”— 



That “Maya” (evolved existence), which appears to 
all, is in the form of the food (odana); it merges into that 
“Cillinga” (Linga in the form of intelligence or 
consciousness); this is called “Sista” (remnant) for the 
Sivayogin. (14) When the body, in the form of the world, 
which is bound by the fetters of Maya, is overwhelmed 
through enlightenment, by the brightness of Self- 
awareness, what remains is that “Mayatattva” only. (15) 


cdltsdl- ^TT TTPTT fw ^4Mp|c||RHi d^<^44- 

3pjfrfPIT5feT, MWIrj Rldrl ^ I tE^ 

R\^^fd^mu4icH c bHi 4 iidT c iA c i RIRrtjj- 
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ftcqsf:ll^ll chcrllR^T 

^miRrat RramtRfd -wicn^Rif 
■RFRfT^T mRm^ ^rfcT 3tlPblR) ^rfd TT^Ti 
f?McTRRf: I I^M I 


That “Maya” which is of the “mixed” type is in the 
form of the body, senses, world and objects of enjoyment; it 
is the “Adho-maya” (the lower Maya) for the principles 
coming under the “Suddhadhvan”. That very Maya appears 
to all and gets absorbed. It consists in the thirty principles 
from “Kala” to “Bhumi” absorbed into the Cillinga (Linga 
of Knowledge), is of the nature of the remnant of food for 
the Sivayogin who is adept in “Svlkrtaprasada” and who is 
the Cillinga himself. (14) When the body in the form of the 
world, which is bound by the fetters of Maya consisting in 
the thirty principles from “Kala” to “Ksiti” (Bhumi), gets 
overwhelmed by the knowledge in the form of Self- 
realisation, what remains is that Mayatattva alone. (15) 

Notes: The principles from “Kala” to “Bhumi” (Ksiti) are 
the different manifestations of “Maya”. These are the thirty 
principles from out of the thirty-six principles accepted by the 
Saivas. The first five of these, viz., Siva, Sakti, Sadasiva, Isvara 
and Suddhavidya, are called “Suddha-tattvani”. The next seven, 
viz., Maya, Kala, Niyati, Kala, Raga, and Purusa, are “Suddha- 
suddhatattvani”. The rest of the twenty-four principles from 
Prakrti to Bhumi are called “Asuddhatattvani”. The entire 
multitude of the thirty principles, which is the product of “Maya”, 
constitutes the “Sistodana” for the Sivayogin who is adept in 
“Svlkrtaprasada”. All these products of Maya disappear, while 
Maya remains in her orginal form as before creation. In the case 
of the Sivayogin who stands as the transcendental Atman, Maya 
becomes his remnant food in the sense that it gets merged into 
him. “Tadekamavasisyate” means that Maya alone remains in its 
orginal form of Siva’s Sakti as the cause of the world, i.e., as 
“Visvamayl”. W tj f^R— (Sve. U., 4.10); =b<rH<t>M- 

(Mrg. A. vidya pada, 10.1) 



If it is contended as to how the Mayatattva can 
remain in view of the fact that the multitude of thirty 
principles from “Kala” to “Bhumi” is of the form of the 
body overpowered by knowledge, the author answers this 
question— 



To the Sivayogin who is of the nature of Parabrahman 
characterised by absolute existence, intelligence and bliss, 
who is liberated even while alive and who is enlightened, 
Maya acts as the maid-servent. (16) 





To the Sivayogin who has Parasiva characterised by 
the absolute existence, intelligence and bliss as his very 
form, who is liberated even while alive and who is firm- 
minded in the sense that he has conquered his senses, 
Maya remains a servant saying that she is at his service. (16) 

Notes: It is said that the products of Maya, viz., the thirty 
principles from “Kala” to “Bhumi” disappear, while Maya herself 
remains in her original form as before creation, i.e., in her form 
as the the Vimarsasakti of Parasiva. Yet if it is contended as to 
how that Maya remains when her products have disappeared, 
the answer is that she serves the Sivayogin who has become one 
with the Supreme Soul, i.e., Parasiva consisting in the absolute 
existence, intelligence and bliss. Remaining in an inseparable 
relation with Parasiva, she serves Siva. Yogin who is Parasiva 
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himself merged in the Ocean of Parasiva by discarding the 
fetters of Avidya, Kama and Karman, is served by her. 

cdKsdl—WW fWl— 

In such a state— 


TTRTT 



I 



^JTp^ffTI l?V9 11 


The Maya who fascinates the world and who is inde¬ 
pendent through her abundent power, does not like to 
stand before the Sivayogin who has attained oneness with 
Siva. (17) 


cdKsdl— 








The Maya who fascinates the world, even though she 
is without any check through her various powers, does not 
desire to stand so as to fascinate him before the Sivayogin 
who has attained equable communion with Siva. (17) 


Notes: Just as the tree is cut through an axe aided by the 
wooden handle, the Sivayogin uses Maya herself to destroy all 
the activities of Maya. The Yo. A. depicts the same thus: 



(Quoted in the Kannada commentary of Sri N. R. Karibasava 
Sastrin)— “Due to the arresting of the Maya in the form of the 
mind like the pacification of fire due to the absence of fuel, the 
excellent Sivayogin who has attained the state of non-duality, 
sees the spectacle by seeing, smells the scent by smelling, eats 
the eatable by eating, hears somethings dear to hear by hearing 
and touches the tangible by touching”. This shows how Maya 
serves the Sivayogin as an obedient servant and how she serves 


MRuicts 
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with the means. Thus the Sivayogin who has swallowed Maya 
herself is the “Sistaudanasthalin”. 


c^Ksdl-3T2J cT^T 



Then the author speaks of destruction of the objects of 
senses in the case of the “Sivaikya” in three stanzas— 



I 


f^RTT: W: 1136 II 


The objects of senses which are being enjoyed as the 
occasion arises by the great Sivayogin who has merged in 
the “Joytirlinga” of the nature of consciousness, get them¬ 
selves exhausted. (18) 


cilKsill— IUH It is clear. (18) 

Notes: The “Bhoga” or enjoyment of the Sivayogin is by 
way of offering to Siva the respective objects of senses and 
partaking them as the “Prasada”; that results in the disappea¬ 
rance of those objects in the sense that their impressions do not 
linger in his mind. It is the “Vasana” of that is binding, but not 
the experience of the objects themselves. Although he enjoys the 
objects of senses through their respective senses, those objects 
do not create any agitation in his mind. It is only that person 
whose mind is filled with the desire for enjoying the objects of 
senses, that becomes agitated by them. Whatever may be the 
extent of his enjoyment, his mind remains in an insatiated state 
(atrptavastha). But the Sivayogin enjoys the objects of senses 
that submit themselves to him, without any desire for enjoyment. 
Hence they do not create any agitation in his mind which is always 
contented. Large number of rivers may flow into the ocean ince¬ 
ssantly. Yet the Ocean does not overflow its limits and remains 
calm. In the same way, the mind of the Sivayogin of the Sistau- 
danasthala who is like a peaceful ocean does not get agitated 
and remains peaceful. The relation with the senses and sense- 
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objects does not disturb the mind of the Sivayogin. Bhag.G. says: 

Hill'd uPd^lPd d^HI ^ TTlf^T- 

hmIRi chiHchinl 11 (2.70)— “Just as waters (of rivers, etc.,) enter 
into the ocean which is being filled with water and which is 
steadily in the same state, so all the desires enter into the mind of 
the Yogin and get absorbed there and the Yogin attains peace, 
without desires for the enjoyment of the sense-objects. This is 
the “Brahml sthiti” on attaining which the Yogin does not 
get deluded by Maya, who gives up her control on him while 
submitting herself to his control. This is what is said in the 
Bhag. G., 2.72: Wt ftsrfcT: I 


— 3J?T eFT — 

Then the author says as to how they get absorbed— 

VKI<*4)sfq few I 

31lcH^c| TTfTtT: Ml 1^ 11 

The objects of senses such as sound, etc., being 
enjoyed by their respective senses, get absorbed in the 
Atman himself like the rivers in the ocean. (19) 


cdKsdl- 


WT TT crBT 


fTlKT TlT^frT r^TTl fT:W: 


*n^:IIU M 


Without any other cause and in accordance with the 
maxim of the rivers and the ocean, they get absorbed on 
their own accord. This is the intended meaning. Here it 
should be noted that the “Svlkrtaprasada” of the Sivayogin 
is the “Cidananda” full of essence like the oil in the oil 
seeds, while the “Sistaudana” of the same Sivayogin is that 
of the Maya who is without any essence (i.e., dry) like the 
oil-cake and her enjoyment is without any taste and she 
gets destroyed.(19) 
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Notes: See the notes under the previous stanza. The Sanskrit 
commentator has distinguished between the Svlkrtaprasada- 
sthala and the Sistaudanasthala. It is interesting. Svlkrta-prasada 
lies in the experience of “Cidananda”, while Sistaudana lies in 
the subjugation of Maya. 


cdKsdl- 




Then saying as to how the Sivayogin who has the 
multitude of sense-objects eradicated as told above, the 
author concludes the Sistaudanasthala— 

STstaMHVH 1TTCR UVUMPd I 


•WIcUdcIlilSIrTt I Ro 11 

The Sivayogin who has absorbed into his Self the 
entire multitude of sense-objects, becomes calm, like the 
sun who remains by withdrawing the entire net-work of his 
rays in himself. (20) 

3nfwdl 'HljRc| 3R?T M^i^ll^Rl , Hc|r|lri|?f; | | ^ o | | 


The Sivayogin absorbs the entire multitude of sense- 
objects into his Self like the sun withdrawing the entire 
network of his rays into him, and becomes calm by entering 
into repose like the sun undergoing the setting.(20) 

Sistaudanasthala ends 

Notes: The sun withdraws all his rays and sets. Similarly 
the Sivayogin absorbs all the the objects of sense into his Self 
which is one with Parasiva. Through the setting of the sun, the 
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hubbub of the day slowly dissolves into the calmness of the night. 
Similarly with the absorption of the sense-objects in his Self, the 
Sivayogin’s mind remains calm in the ocean of consciousness. 
This Sivayogin who has become freed from all “Vasanas” (incli¬ 
nations and aspirations for enjoyment) due to his full awareness 
of and awakening into Sivadvaitajnana, is the accomplished 
“Sistaudanasthalin” who is eligible for the next stage. 




cilKs^ll- m— 




HUN RlRbidR 

Rh<u||j|Hc|^ni^Ru| ^ ^eT- 

mRm^i 


Caracaralayasthala—(95) 

Then, as per the statement of the Chand. U., viz., 
“So’vidyagranthim vikiratlha somya”, which means: “He 
who has attained Self-realisation, would loosen the knot 
of Avidya”, and as per the statement of the Ki. A., viz., 
“Visasambandhinl saktih, etc.”, which means: “Just as the 
efficacy of poison is checked by the power of incantation, so 
the awareness (on the part of the Yogin) that ‘it is not that, 
but it is Parasiva’ leads to the eradication of Mala”, the 
author says that the Sivayogin who has the Maya alone as 
his remnant food through the partaking of the “Prasada” in 
the form of knowledge (Cit=consciousness), becomes the 
destroyer of the movable and the immovable (creation) 
through the eradication of the power of Mala in acco¬ 
rdance with its maturity—the power of Mala which has 
individually pervaded the movable and the immovable in 
accordance with its maturity— 
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When the universe consisting of the movable and the 
immovable objects (carana-acarana=cara-acara), becomes 
absorbed into the “Linga”, the Sivayogin who is free from 
all bodily characteristics, comes to be called as “Caracara- 
vinasaka” (one who causes the universe to disappear). (21) 


cdKsdl— ^<u|M<u) 

w<\ ^frr ^ 


Rrl^- C t4 

fwM 


1: IR* II 


“Caranacarane” means “the world consistig of the 
movable (cara) and the immovable (acara) objects”. When 
that (world) becomes united with the Linga, i.e., when that 
attains the relation of identity with the Mahalinga (Para¬ 
siva), then that Yogin, i.e., the Sivayogin who is adept 
in “Sistaudana” having been freed from the pride of the 
body, becomes the “Caracaravinasaka” in the sense that he 
eradicates the power of the Mala residing in the movable 
and immovable objects. (21) 

Notes: tflsfauraiW faRKdW — Mund. U., 2.1.10. This 
statement does not occur in Chand. U., as noted in the preamble 
to this Sthala. The full Mantra is: JIV ysR few trt W 
Tjrraf faRKale ItT^T 11— “The entire world is 

Purusa himself; this world is Karman of the type of Agnihotra, 
etc.; penance and knowledge (its fruit) are also this world; all 
this is Brahman, the supreme and immortal; he who knows this 
as hidden in the cave of heart of all the beings, throws away 
or destorys this (hardened) knot of nescience (avidyagranthi).” 
Karman, Tapas and Jnana— Agnihotra, etc., penance and 
knowledge which is the fruit of all these, are the world. All this is 
the creation of Parasiva. These represent the “caracara” which 
finally merge into Parasiva, who is the Yogin, and disappear. 
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This is described as “Caracaravinasa” $c<miR— 

(Ki.A.). This gives an excellent analogy of the power of poison 
and the preventive Mantra. Just as the power of poison is 
blocked by the incantation, so is the effect of Mala prevented by 
the knowledge that this is not the world, but Parasivabrahman. 
He is ‘alipta’, ‘nirdehin’ and thus “Caracaravinasaka” in the 
sense that he does not find its existence apart from Parasiva. 


ciiusiii— m 


mm4 T l^dTd TgpH: 



Then the author expounds in six stanzas that the 
Sivayogin does not see the world of Maya by removing the 
power of Maya which has pervaded the movable and the 
immovable— 



This apprehension of the world is rooted in the 
beginningless nescience. When that is lost due to the 
realisation of non-duality of Atman, whence can there be 
the flash of the world? (22) 



gwT: I dlAlMsf: I R ^ II 


This apprehension of the specific expance of the 
universe as “like this”, is having beginningless Maya 
created by the sportive Sakti (of Siva) as the fundamental 
cause. Through the awareness of one’s Self as One, i.e., 
through the knowledge with the importance given to one’s 
Self, that power of Mala is eradicated. Then whence can 
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there be any flash of the world rooted in that? It means 
that it does not exist. (22) 

Notes: It means that there is no “jagadbhavadarsana” to 
the Sivayogin. As told earlier, (S.S., 

5.34; vide Bhag. G., 15.7), it is due to the beginningless nescience 
that the JIva who is the “portion” (amsa) of Siva takes the body 
along with the senses and the mind and forgets himself in the 
enjoyment of the objects of senses. The knowledge of reality gets 
covered up by that fascination. It is nescience that is at the root 
of this world which is full of fascinating objects. The knowledge 
of reality that he is Siva born as JIva due to nescience, is what is 
called Vidya as apposed to Avidya. It is Vidya that eradicates 
Avidya. Through Sravana, Manana and Nididhyasana of the 
Sruti statements such as “Tat tvam asi” (Chand. U., 6.8.7) under 
the gracious guidance of the Guru, Vidya dawns. Just as dark¬ 
ness disppears when light comes, so does Avidya disappear when 
Vidya dawns. Darkness and light can never remain together. 
Similary Avidya and Vidya cannot stand together. In the case 
of the Sivayogin at this stage, the “Vidya” in the form of 
“Sivajlvaikya” (Lihgangasamarasya) has become a constant 
awareness. Hence the world which is the product of “Avidya” 
disappears from the Sivayogin who is the ocean of that “Vidya”. 

cmtsm— iRlh fei fiT FBI — 

If it is asked as to where this world gets absorbed, the 
answer is given here— 

W ^TT: TFJ^cTT Pddld^) I 

TTSHtqfr Pdcfld^ f^RT: I R3 11 

Just as the cloud arising in the expanse of the sky gets 
absorbed there itself, so are the objects of the senses get 
absorbed in the Self of the Sivayogin who is accomplished 
in the mystic experience of the Self as Siva himself. (23) 



1316 


cu\isn\ — iwra W: rWT 

MhJ’HlfaH: fWTtPH 3J17qft fWTT: ^^cfT 

3?W: ^RTt fr#TTT 3t*pf: IR3II 


3?W: TO ™ ^T: IR3II 

Just as in the expanse of the sky, the clouds that are 
born there get absorbed there itself, so in the Self of the 
Sivayogin who has the mystic experience of his Self as Siva, 
the objects of senses such as sound, etc., that are born there 
get absorbed there itself. (23) 

Notes: As it is said that Parasiva is the cause of the creation, 
maintenance and absorption of the world, it is in the Self of the 
Sivayogin which is Parasiva, that the entire multitudes of the 
objects of the senses (i.e., of the principles that make the world) 
get absorbed - in it from where they are born. The analogy of the 
sky and the clouds is clear enough to bring home this point and 
allay the doubt as to where all these objects get absorbed. 

c'MKs'MI-3T?R fTd t^lc^diNTd TN — 

Then the author says as to how this world disappears 
through the awareness of the oneness of Atman— 

TcT^r w cTSJ I 

rim •MI-MlRcb [cH^Pd I I ? Y I I 

Just as the object seen in the dream disappears on 
awakening, so does all that is mundane disappear on the 
dawn of Self-realisation. (24) 

c4Ks4l-SlIcH^ I WTRl^TT- 

“Atmajnane” should be taken as “atmajnane sati” (as 
Sati-SaptamI), i.e., when self-realisation dawns. It may be 
objected here saying that the acceptance of similarity of the 
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world with dream, opens the possibility of imposing falsity 
on it. This doubt should not be raised, because the fruit 
and the absence of fruit (of action) are found in the dream 
also and also because discharge of semen, etc., are also 
found in the dream. Hence the world is real only. The rest 
is clear. (24) 

Notes: Among the three states, viz., waking state, dream 
state and deep sleep state, the first two states are said to be 
“Vyavaharika satya” (empirical reality) and “Pratibhasika satya” 
(apparent reality) respectively by the Advaita Vedantins. Both 
these realities are included in the fold of falsity (mithyatva). 
They admit the Parasivabrahman alone as true reality (Para- 
marthika satya). But in VIrasaivism which takes the entire world 
as “Sivamaya”, both the states are real. If we take the analogy of 
the bee and the worm (Bhramarakltanyaya), the worm in its 
earlier form is true. Due to the continuous thinking of the bee, 
the worm transforms into the form of the bee, which is also true. 
JIva, Isvara and Jagat are true in nature and their difference 
(bheda) is also true in the early stages. When the stage of 
“Sivajlvaikya” comes, that stage is also true. Just as the state of 
dream is terminated when the state of wakefulness comes, the 
state of difference gets reverted when the stage of Advaita 
comes. When one state is terminated at the coming of another 
state, the former state cannot be regarded as false. Thus the 
dream state, too, is true. To show this the Sanskrit commentator 
has given two arguments, viz., (i) “phalaphaladarsanat” and 
(ii) “retahpatadidarsanat”, i.e., (i) since there is the experience 
of the result or the absence of result and (ii) since there is the 
discharging of semen, etc. Hence the world is not false. Yet when 
the Atmajnana arises, there is the termination of the world. This 
is “Caracaravinasa”. 
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In the case of the Sivayogin who has attained to 
the supreme state (turiyavastha) beyond the wakeful, 
dream and dreamless sleep states, what is the means of 
knowledge? What is to be known? What is the instrument 
of knowledge? (25) 


oillMI- WIW 


’PdRMI 


7 TdFT' 


1: BfTlRTut 

d HlwYd 


“Paravastha” (Supreme state) means the “Turiya¬ 
vastha” (the fourth state), which is the highest state that 
can be easily ascended through the “Khecari Mudra” and 
which is consisting in the awareness that is beyond the 
three states called wakeful, dream and dreamless sleep, 
depending on the gross body, the subtle body and the 
causal body respectively. In the case of the Sivayogin 
who has attained to that state, what is the means of 
knowledge? What is to be known? What is the instrument 
of knowldege? The intended meaning is that there is no 
vision of the world at all to the Sivayogin who stands 
beyond the reach of the world consisting of the transa¬ 
ction of the “triputl” (the knower, the knowable and the 
knowledge). (25) 


Notes: The Sivayogin reaches to the “Turlya” state with the 
aid of the “Mudras” advocated in the Yogasastra. In order to 
attain to “Turiyavastha” Khecari-mudra and Sambhavl-mudra 
are said to be helpful. Khecari-mudra consists in concentration 
on Parasivabrahman who pervades the movable and the immo¬ 
vable beings from Brahman (creator) to the ant, and who is of 
the nature of lamp of knowedge which is the witness of the entire 
world, as one’s own Self. This is very nicely portrayed in the 
following stanza: ^ WlfT 
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^ un i (Manisa P., 5) — “That 

Supreme Consciousness (Parasiva) which is clearly evident in 
the states of wakefulness, dream and dreamless sleep and which 
is immanent in all the bodies of the beings from the Brahman to 
the ant, is the witness of the world. He who has the firm 
awareness that his Self is that Supreme Consciousness itself, is 
himself the Guru, whether he is a Candala (outcaste) or a 
Brahmana”. The concentration on Parasiva who is that Supreme 
Consciousness as his Self by the Sivayogin, is the “Khecari- 
mudra”. The body is the city of Siva; the lotus of the heart is the 
temple of Siva; “Cicchakti” is the throne in it; the Supreme 
Lustre of Consciousness (Parasiva) adorns it for ever; that Great 
Lustre is my Self. Such a meditation is called “Sambhavl-mudra” 
These two Mudras, Khecari and Sambhavl are the two faces of 
the same coin. “Svarupanusandhana” through the accomplish¬ 
ment of this Mudra is the “Turiyavastha”. This is the “Para¬ 
vastha” beyond the states of wakefulness (Jagrat), dream 
(Svapna) and dreamless sleep (Susupti). To the Sivayogin who is 
in this state, there is no use of “triputl”. “Triputl” is “caracara”; 
absence of “triputl” means the absence of “caracara”. 

cillhyMI— 3T?I dr^fdld'K fowtfcT— 

Then the author elucidates the Turyatlta state— 


The state of “Turyatlta” (the state beyond the fourth 
state) is that which is beyond the range of speech and mind. 
Having entered that state, the Yogin does not witness the 
world again. (26) 


oilKsyi- 




r:IR3 II 
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That which is the “Turyatltapada” is the state of 
“Turyatlta” that is easy of access through the “Maunanta- 
mudra”. That is beyond the reach of speach and mind 
in the sense that it is beyond the range of praise and 
meditation. Having entered that state, i.e., the state of 
Yoga in the form of “Turyatlta”, the Sivayogin does not 
witness the world again. (26) 

Notes: “Turyatlta” state is the state which is attained through 
“Maunanta-mudra”, the conception of calmness that is beyond 
the calmness of silence (mauna). It is beyond the range and reach 
of speech and mind. Neither praise nor meditation can reach it. 
Speech and mind cannot operate in the Susupti and Turiya states. 
Then it is impossible to think of their operation in “Turyatlta” 
state. After reaching or entering that state the Sivayogin does 
not come out into the world. Hence it is said that the world consi¬ 
sting of the movable and the immovable does not exist for him. 

own— fwl: — 

If it is asked as to why it is, the answer is given here— 



When Parasiva, who is consisting of intelligence and 
bliss, is seen (realised), the great Sivayogin, does not see 
anything else, does not know anything else and does not 
hear anything else.(27) 


oilKsill-fcKl'KW**) f7T% #T I 3TRt^t- 

cFct ■yfd f^RTPfl’^7:, 

^ Wlfd, dl^l T TpTffcT, RphIh T 'JlHldloM*!: I 


When Parasiva who is of the nature of intelligence and 
bliss, is realised, i.e., is directly experienced, the best among 
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the Yogins, the Sivayogin who is in his state of self- 
realisation, does not see anything other than his Self, 
does not hear any sound other than his Self and does not 
know anything other than his Self. Due to the eradication 
of the power of “Mala”, there is no perception of the form, 
etc., which are the products of Maya.(27) 

Notes: When there is “duality”, there is scope for percei¬ 
ving form, sound, smell, touch and taste. When everything is 
Atman only, there is nothing else to be perceived. Vide Br. U., 
2.4.14, quoted earlier, for the elucidation of this point. 

c^Ksdl— -HHmRl— 

Then making the aforesaid point clear, the author 
concludes the Caracaralayasthala— 

3T^cT TTfecT nft'UHTTt I 

rT^TFT I \?6 11 


W rT^TH I \?6 11 

The entire world, which is “non-existent” apart from 
Parasiva, appears as “existent” apart from Parasiva. When 
Siva is realised, that ignorance transforms into the form of 
“Cicchakti” (Jnanasakti). (28) 

<*msm- ^ RmiRiRckH dl'BRM, ^if^T 

HfcTHlBri Hcrl^|Rrlc|^||(^ fl£qRRcb u l f?i% ■yRqqi- 

WTSFt Td?l% Wcl ?T^fH TP^fT- 

c bK u ?l\dR : i' c ^ c K-qi=bKq N <iqMejrl l 

TTW^RldlRl^ui fWTtRHT I Rd. 11 

The entire world is “non-existent” in the sense that it 
does not exist apart from Siva. It appears as “existent” in 
the sense that it is deemed as existing apart from Siva due 
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to the power of Mala. When Siva, i.e., Parasiva who is 
characterised by existence, intelligence and bliss, is realised, 
that ignorance in the form of the original ignorance produ¬ 
cing the notion of duality or difference, gets destroyed and 
assumes the form of the “Cicchakti” which is the cause. 
Hence, there is no self-awareness on the part of the Siva- 
yogin apart from Parasiva. (28) 

Caracaralayasthala ends 

Notes: There is no independent existence for the world 
apart from Parasiva. It is only the ignorance that takes the world 
as different from Siva and assumes its existence apart from Siva. 
The Sivayogin has been endowed with self-realisation and has 
been in the “Turyatlta” state. To him nothing is existent apart 
from Siva. This Sthala is also called Caracaramalanasasthala or 
Caracaramalasaktivinasakasthala because it amounts to the 
absorbing of the Mala or the power of the Mala of the world of 
the movable and the immovable. 


3TST —(<^) 


c^lKsdl— m — 


ilc^Rl ^§FT” sfd ' 


11 dRncrellcbl: %dT: 

T cTW ^frT 11” fftT 


Bhandasthala—(96) 

Then in accordance with the statement of the Katha 
U., viz., “Urdhavamulo’vaksakha, etc.”, which means: 
“This is the ancient Asvattha tree whose roots are above 
and whose branches spread below; that is verily the pure 
one, that is Brahman, and that is also called the immortal 
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one; in that rest all the worlds, and none can transcend 
that” and in accordance with the statement of Visva Sa., 
viz., “Yatha Kundalinlsaktirmaya, etc.,” which means: 
“Kundalinlsakti— the power of Kundalinl is in accordance 
with the functions of the Maya; Nada, Bindu, etc., are her 
effects and the world exists on her strength”, the author 
propounds that the “Parabindu” in the form of thinking of 
the Sivayogin who is adept in the “Caracaralaya” is the 
“Bhandasthala” (receptacle)— 



The “Vimarsa-sakti” (Power of discrimination) of the 
Sivayogin which is the basis of creation, protection and 
absorption of hundreds of crores of worlds, is said to be 
“Bhanda-sthala” (realisation of the substratum). (29) 



That Vimarsa which is the substratum for the creation, 
protection and absorption of several crores of worlds in the 
case of the Sivayogin who has destroyed the Mala of the 
movable and the immovable and which is in the form of his 
thinking of the nature of “Sabdabrahman” is said to be 
Bhandasthala. (29) 

Notes: — (Katha U., 6.1). Here creation 

is compared to an Asvattha tree whose root is the unmanifested 
Absolute Parasiva, as from him the whole universe proceeds. 
The tree is also called Brahman because the creation is nothing 
but the manifestion of the Mayasakti of Parasiva. Bhag. G., 
15.1-4, says the same: ^ 


: I 3WSJ 
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11 3 FMHtRl*! TWtWF# 'TFtR 3 ^ 

hHlRl^l I 3T«M^ |feflWT#iI fev?T II ?T?T: ^ ddlRHlRfdoif 
dRd^ W 3 PtoicfPd ’p: 11 — “There is a tree, the tree of trans¬ 
migration, the Asvattha tree everlasting. Its roots are above and 
its branches are here below. Its leaves are the metres (songs), 
and he who knows them knows the Vedas. Its branches spread 
from below (earth) to above (heaven). Its sprouts are the sense 
objects which are developed through Gunas (sattva, etc.). Far 
down below its roots stretch into the world of men, binding a 
mortal through Karman (fruits of deeds). Men do not see the 
changing form of that tree, nor its beginning, nor its end, nor 
where its roots are. Let the wise see and with the strong swords 
of dispassion let them cut this strong-rooted tree and seek the 
state whereform those who go never return”. W jusRul 
Srqifc— (Visva Sara.). It is also said in the Paus. A.: 

*I%TJ ^ I— What is called 

“Bindu” is the cause of “Suddhadhvan”. It is pervasive in all 
effects. It is certainly of the nature of "Sakti”. As per these 
statements, the Vimarsasakti of Parasiva who is of the nature of 
the communion of knowledge and action, is called by several 
names as Mahamaya, KundalinI, Sabdatattva, Sabdabrahman, 
Suddhamaya, Parasakti, etc. It is Parasiva’s “Parigrahasakti” 
that is called Parabindu. In this form of Parabindu, she is the 
cause for the creation of Suddhadhvan. This awareness in the 
Sivayogin is called “Bhanda”. This “Bhanda” has all the thirty- 
five principles from “Sakti” to “Bhumi” in its womb. The Siva¬ 
yogin who remains in his state of self-realisation by absorbing all 
those principles in his “Bhanda”, is called the “Bhandasthalin”. 
It maybe noted here that the first manifestation (adya unmesah) 
of the “Sivatattva” which became the material cause under the 
influence of the Iccha, Jnana and other powers (Saktis) of Para¬ 
siva prone to creation, is the “Bindu” or Saktitattva, as told in 
the Tattva P.: 3trer 3^: I 

uf^HimH*4c| 11 The second manifestation (modification) of that 
“Bindu” is said to be Sadasivatattva; its third manifestation is 
Isvaratattva, fourth manifestation Suddhavidyatattva. The second 
manifestation in the form of Sadasivatattva depended upon by 
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Nada and Bindu. In the third manifestation called Isvaratattva 
the eight Vidyesvaras such as Ananta, Suksma, Sivottama, etc., 
reside. In the fourth manifestation in the form of Suddhavidya, 
the seven crore Mantras and Saivagamas are hidden. Again 
that bindu gives rise to the six Adhvans called Varnadhvan, 
Padadhvan, Mantradhvan, Kaladhvan, Tattvadhvan and Bhuva- 
nadhvan; here the first three are of the nature of “Varna” 
(syllable) and the last three are of the nature of “Vastu” 
(objects). Then the creation of the world went on under the 
order of Parasiva with a view to doing favour to the Jivas by 
giving them an opportunity to experience Sukha and Duhka and 
exhaust the fund of their Karman, for, otherwise that Karman 
cannot be exhausted. The world so created, after the “Phala- 
bhoga” as envisaged by Parasiva, gets absorbed into Maya. That 
Maya gets absorbed into the Mahamaya (Parasakti or Vima- 
sasakti), which in turn is in an inseparable relation with Parasiva. 
This Vimarsa which is fundamental to the creation, protection 
and annihilation of the world is Bhandasthala of the Sivayogin. 
The entire process of creation, protection and absorption of the 
world is in the shape of a huge conceptual awareness (Vicara) in 
his “Vimarsa”. Hence he is the Bhandasthalin. 


cimsili —m 



Then the author elucidates the nature of that Vimarsa”- 



TTT%uft TTfir4 113 o 11 


The “Parasakti” called “Vimarsa”, who is the revealer 
of the entire world and who is the witness of all the beings, 
displays herself all around. (30) 
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The Parasakti, otherwise known as “Suddhamaya”, is 
called “Vimarsa” due to the fact that she is in favour of the 
discrimination about the word and the meaning chara¬ 
cterised by the manifestation of the six Adhvans. She is the 
revealer of the world through her products in the form of 
knowledge, etc. She is the witness of all the Principles. 
Being in a position of seeing all around, she displays herself 
to those who are residing in the “Suddhadhvan”, by assu¬ 
ming the forms of the body (tanu), senses (karana), the 
regions (bhuvana) and objects of enjoymenta, which are 
the manifestations (modifications) of the Principles, Para 
(Siva), Sakti, Sadasiva, Isvara and Suddha-Vidya. (30) 

Notes: The “Vimarsasakti”, as said above, is the cause for 
the manifestation of the three Varnadhavans, viz., Varnadhvan, 
Padadhvan and Mantradhvan and the three Arthadhvans, viz., 
Kaladhvan, Tattvadhvan and Bhuvanadhvan. This is Suddha¬ 
maya. She reveals the world by assuming the forms of Jnanasakti, 
Icchasakti and Kriyasakti. Hence she is called “Visvodbhasana- 
karinl”. She is the substratum of all the Tattvas (35), remaining 
in and co-operating with the 36th principle, i.e., Siva. She is 
everywhere pervading everything with Siva. She is the body of 
the gods residing in the Suddhadhvan in her form as Parasakti, 
the Karana (senses) in the form of Sadasivatattva, the Bhuvana 
(regions) in the form of the Isvaratattva and the Bhoga (enjoy¬ 
ment - objects of enjoyment) in the form of Suddhavidyatattva. 

oiiKsiii— 3 pt ?nfor — 


Then the author elucidates the nature of Vimarsakala 
again— 

fog gg rfo gifo fo'MInmcHI I 

wm in fonvM ^TT 113 S 11 


She in whom the world gets absorbed, who appears as 
the Atman in the form of consciousness and in whom the 
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Yogin actually enjoys the state of reality and bliss, is the 
Sakti (Kala) of the nature of “Vimarsa”. (31) 


— ¥W{\ 13 \ 11 It is clear. (31) 

Notes: Vimarsasakti is called “Parabindu” and “Kala”. The 
world, having been emerged from Siva‘s Vimarsasakti, returns 
back to her and gets absorbed into her. It is well known that the 
effects (products) become absorbed into their material cause 
(Upadanakarana) or reduced to that form ultimately. The pot, 
etc., which are the products of mud are reduced to the state of 
mud in the end. “Citsvarupa Atman” is also a manifestation of 
Vimarsa only. Having entered into her, the Sivayogin becomes 
impervious of the external world and enjoys the “Cidananda” 
contained in her. 



Then indicating the meaning of “Bhandasthala”, the 
author propounds in two stanzas that Vimarsa alone is the 
substratum of Siva and Jiva who are in the form of Linga 
and Anga well known through the words “Tat” (That) and 
“Tvam” (You) (in Tat Tvam Asi)— 

I 

HcRT: chdl 113 ? 11 



The Sivayogin who is endowed with absolute “Vimarsa” 
inspired by the conception of his “Self” being Siva (Para- 
hanta) is the omniscient, all-pervasive, all-witnessing and 
omnipotent Mahesvara (the Great Lord Siva). (32) 


<*!ltsdl— t&TC: WRIT 
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•y4'= < mi c h: *1%^ 3TO2IT •wtchlRMchl^N'^l-sl 

*^RRt*IFTII3^ II 

Mahesvara, the Supreme Lord, who has the absolute 
Vimarsa due to the penetration of “Parahanta”, i.e., on the 
occupation of Atmatattva (I-ness) which is common to 
both Siva and Jiva, is omniscient, omnipotent, omnipresent, 
i.e., one who prevades everything and witness of all actions. 
Otherwise he would have been regarded as insentient like 
the brightness of crystal. (32) 

Notes: In accordance with the Sruti statement, pm 

(Tai. U., 3.10.6) and according to the statements of the Bhag. G., 
(10.2) and W?: (10.8), Parasiva is the 

origin of everything. His Uradhvamaya consisting in “Parahanta” 
(the notion of Supreme I-ness), is called Vimarsa. Due to the 
penetration of “Parahanta”, Parasiva is Sarvajna, etc., which are 
the signs of his “caitanyasvarupatva” and without which he will 
have to be regarded as insentient like the brightness of crystal. 
The Sivayogin who is not different from Parasiva (as he is in full 
communion with him), has this Vimarsa in common with 
Parasiva. His “JIva-Siva-bhava” being eradicated, he is Parasiva 
himself. “Bheda” is totally dissolved in the “Vimarsasakti”. He 
is one with Sarvajnatva, etc., of Siva. Hence with that Vimarsa, 
he is “Bhandasthalin”. 

otms'Mi— 3PJ Rb TOT TO^TfTOHT^— 

If it is asked as to what is the nature of him, the answer 
is given here— 


iHlsHWii 113 3 11 


Rpsftl 13* 11 
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The “Vimarsa” of the Paramatman which is filled fully 
with the brilliance of the great knowledge (consciousness) 
that happens to be the substratum of the world, is said to be 
filled with “Parahanta”.(33) Having deposited the displayed 
Principles forming the the universe in the receptacle of his 
“Vimarsa”, the Sivayogin stations himself in his own Self 
(which is Siva) without being inclined to see anything else. (34) 

<*!Ks4l— KHIcHH: "3^31 WM 3iTOT 

3PJTOTTTRr:” ^htR’, “3Tf TOTl 

BxT: ^ 9<Rfa%9'tr i ll$HI<:Hd: f?lTOT 

H^I'dRldlcbl^NR'iRd H^winR'iuf fTOPITt fTOTOTfTOT- 
<TO U II^HMI’4TC TOsFTOR 1 ^ ^PTT c b^d|cilRH'rcj rimRl- 

RTO^ TOwrppit;” ^fTOI^MlIuTO 


HMI^M fTO?f TOT Hl§: 

TOT:— “TOTTOT fTO ’JyTlRl” 


TO I ?j$m\ TTf RR|: 


Rig 


1133 II 


f: I 3PT 


TTOTTOFTOPTOTT fTTOT- 
I, ‘ 'TOTteRt TO fTOT fferfT 
RlfcT II ” ?Rt mWi- 
fRlTl'K^H frt^TI TOTT- 


1: 3H IV 


TOTOT: 113^11 


As stated in the Sruti statement, viz., “Ahamasmi 
prathamaja, etc.,” which means: “I am the first born of the 
world-order (rta); I exist even prior to gods, and I am the 
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centre and source (nabhi = navel) of immortality” and 
also according to the statements of the Bhagavan (Krsna), 
viz., (i) “Ahamadirhi devanam” and (ii) “Aham sarvasya 
prabhavo, etc.”, which mean respectively: (i) “I am the 
origin of gods” and “ I am the one source of all; everything 
proceeds from me”, the “Vimarsa” of the Paramatman is 
consisting of the “Parahanta”, which is filled with the 
brilliance of the vast knowledge that happens to be the 
basis of the world, i.e., the basis of “Adhomaya” chara¬ 
cterised by nescience in the form of the world. Thus that 
“Vimarsa” is in the form of "Urdhvamaya” consisting in 
the “Parahanta” that happens to be the the entire life (of 
the world). Just as the pot being characterised by the 
conch-shaped neck, etc., does not mean that it is different 
from them. So the abstraction of “Aham” being “Ahanta”, 
the entire world characterised by the combination of 
Asuddhadhvan, Misradhvan and Suddhadhvan, is not 
different from the “Parahanta”, which is “Urdhavamaya”, 
in accordance with the maxim of the egg and its liquid 
consisting in the non-difference between the hatched out 
bird and the liquid having all limbs of it in a rudimentary 
form. As per the meaning of the root “pr”, ‘to protect’ 
and ‘to fill’, Urdhvamaya consisting in “Parahanta” is filled 
with three Adhvans (Asuddha, Misra and Suddha) in their 
rudimentary form as the liquid in the egg is filled with 
the rudimentary elements of the bird to come out. That 
“Vimarsa” is said to be filled with “Parahanta” by the 
experts in the Sivadvaita philosophy. The substance is: 
As per the Sruti statement, viz., “Pado’sya visva bhutani” 
which means: “One quarter of him (i.e., Purusa) consti¬ 
tutes all the beings”, the world consisting of the movable 
and the immovable is of the form of the expansion of 
the “cara” (movable=Urdhvamaya) characteised by the 
intelligence (cit=consciousness) and action (kriya) of the 
Mahesvara. Hence the Vimarsasakti herself who is partially 
modified like partial solidification of ghee and who is in the 


form of the “Urdhvamaya” reflected in those, i.e., cit and 
kriya, should be understood, through the instruction of 
the Guru, as the mother of the six Adhvans. She is also 
known by serveral synonyms as told in the statement of the 
Paus. A. as: “Vagisvari, Paravidya, Kutila, Kundall, Para, 
Suddhamaya, Parabindu and Sabdabrahman.” (33) Having 
been liberated, i.e., relieved from the net of the fetter in the 
form of Maya and with the depositing of the bubbles in the 
form of Principles from Sakti to Bhumi in the receptacle in 
the form of Vimarsa, the Sivayogin stations himself in his 
Self (Siva) impervious of anything other than that. (34) 

Bhandasthala ends 

Notes: See the notes under stanza 32 above for the refe¬ 
rences from Sruti and Bhag. G. Hi'U-sr 4 ! few — (Rv. 10.90.3; 
Tai. A., 3.12.2). TOMt TO fen, — (Paus. A.). In “3T?nfTO 
TOTOT, “atmrfV’, “3TTO^TO TOcT:”, etc., the term “Asmi” stands 
for “Parahanta”. It takes the forms of Asmi, Prakase and 
Nandami and reveals the features of “Sat” (existence), “Cit” 
(intelligence) and “Ananda” (bliss). It reveals his “nityatva” and 
“purnatva” also. Urdhvamaya, Adhomaya, etc., are the different 
forms of Parahanta. Just as the conch-shaped neck (kambu- 
griva), etc., are not different from the pot, so Urdhvamaya, 
Adhomaya, etc., are not different from Parahanta, which is 
Vimarsa-sakti. It is the substratum of the world and has the 
capacity to do what is impossible. The Sivayogin offers all the 
principles; the twenty four from Prakrti to Bhumi are Asuddha- 
tattvas, the seven from Maya to Purusa are Misratattvas and 
the five from Siva to Suddhavidya are Suddhatattvas. Having 
offered all these, he delights in the brilliance of the knowledge of 
“Parahanta”. Being free from everything, he is in his “Svasva- 
rupa” which is not different from “Sivasvarupa”. 


HTRsST— 3RI—“WUT JhRrlf%rll facPhf 





*n*H- 



Bhajanasthala—(97) 

Then, as per the statement of Siva Sa. U., viz., 
“Parasya saktirvipula vitarka, etc.,” which means: “His 
Parasakti is quite extensive, beyond the reach of logic, 
inborn, co-operative with Rudra and assuming thousands 

of forms as Jnanasakti, Kriyasakti, Icchasakti, etc.” and 

as per the statement of the Mrg. A., viz., Ya sa mahesvari 
saktih, etc.,” which means: “The Sakti of Mahesvara, who 
is doing favour to all and who is auspicious, is meta¬ 
phorically called “fetter” (Pasa) due to her carrying out her 
duty, the author expounds in two stanzas that the 
“Tirodhanasakti” (the obscuring Sakti) who is the resort of 
the “Vimarsa” of the Sivayogin adept in the Bhandasthala, 
is the “Bhajana” (receptable)— 



fen# 



ii^mi 
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That in which the “Vimarsa-sakti” that is the cause 
for the creation, protection and absorption of the entire 
multitude of worlds, appears, is said to be the “Bhajana” 
here (in the case of the Sivayogin). (35) That in which 
Parasakti called “Vimarsa” that causes the variety of the 
world, is established, is the Parasivabrahman and that is the 
“Bhajana” (receptacle) of the world. (36) 


That “Tirodhanasakti” which is inherent in Parasiva¬ 
brahman and in which the “Parabindu” also called 
“Vimarsa” that happens to be the cause for the creation, 
etc., of the multitude of worlds appears, is here, in the case 
of the Sivayogin who is adept in “Bhandasthala”, is called 
“Bhajana” (receptacle). The intended sense is this: “Tiro- 
bhava” in the case of Siva’s Sakti is the metaphorical usage 
for that Sakti which functions in accordance with the three 
fetters binding the “Purusa” (embodied Soul) whose con¬ 
sciousness is covered by five cloaks (Pancakancukas). (35) 
The true nature of the “Tirodhanasakti” consisting in the 
powers of knowledge (drk) and action (kriya), in which the 
Para Kundalinl Sakti called Vimarsa, causing the diversity 
of the universe is stationed, is the Brahman, i.e., the nature 
of Parasivabrahman. This Parasivabrahman whose nature 
is that of the powers of knowledge and action of the 
“Tirodhanasakti” inherent in him on the analogy of the 
heat and the fire and that of the whiteness and the cloth, is 
the “Bhajana” of the universe. (36) 

Notes: — (Siva Sa.U.). 

— (Mrg. A. 7.11). In this stanza ofMrg. A., there is reference 
to “Tirodhana-sakti” through the word “Pasa”. “Tirodhana¬ 
sakti” is called “Pasa” metaphorically for duly performing her 
duty in the form of covering the consciousness of the embodied 



souls and making them forget their original nature (of Siva) in 
order that they might exhaust their fund of Karman by expe¬ 
riencing the joys and sorrows of life and become eligible for 
liberation. This Tirobhavasakti is the “Bhajana” of the Sivayogin 
who is actually in the state of Parasivabrahman, because his 
“Vimarsa” has now resorted to that Sakti. It is called Tirodana- 
sakti because it covers up the real nature of the JIva (Purusa). 
Due to that Sakti, Purusa is covered with five cloaks (Panca 
Kancukas) called Kala, Vidya, Raga, Kala and Nityati; he is 
engaged in enjoying the Prakrti, i.e., the objective world; he is 
associated with nescience, etc. Paus. A. says: 

I JW: MR^Rkl: 11 (Quoted in the Kannada 

commentary of Sri N. R. Karibasava Sastrin). The result of the 
“Tirodhana-sakti”, lies in the Purusa’s losing the powers of 
“sarvakartrtva” “sarvajnatva” “purnatva” “nityatva” and “vyapa- 
katva” and getting “kincitkartrtva”(Kala) “kincijnatva” (Vidya) 
“apurnatva” (Raga), “anityatva” (Kala) and “avyapakatva” 
(Niyati), which are the five Kancukas. Thus the Tirodhanasakti 
inherent in Parasiva, i.e., by “abhedopacara”, Parasiva with 
Tirodhanasakti in an inseparable relation, in whom the Vimarsa 
which is the cause for the creation, etc., of the multitude of 
worlds resides, is the “Bhajana” of the Sivayogin, who is called 
“Bhajanasthalin” because he is in total communion with that 
“Bhajana”. Further the Parasakti of Parasiva is called Vimarsa¬ 
sakti. Parasakti is the cause for the diversity of the world 
consisting in the variety of names and forms, of agents, causes 
and effects and of attitudes due to attachment, hatred, infa¬ 
tuation, fear, wonder, etc. Crores and crores of the movable and 
the immovable objects possess innumerable differences display¬ 
ing a bewildering range of individual features. All this is the 
creation of the Vimarsasakti of ‘Parasiva’. With that Sakti as his 
magic wand as it were, Parasivabrahman, the expert magician, 
has displayed this diversity of the world. That Vimarsa was called 
“Bhanda” in the previous Sthala. Here that “Bhanda” is said 
to have been stationed in the “Tirodhanasakti” inherent in 
Parasivabrahman and on that ground it is called “Bhajana” of 
the Sivayogin who is in communion with Parasivabrahman. 
The Sivayogin who is in communion with the brilliance of the 
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“Vimarsa” is the “Bhandasthalin”, while he, in the next 
stage, is called “Bhajanasthalin” because he is in total commu¬ 
nion with the powers of knowledge and action of the Tirodhana 
Sakti inherent in Parasivabrahman. The terms “Bhanda” and 
“Bhajana” refer to the same idea of receptacle or substratum. 
Vimarsa of Parasiva is the substratum of the world of diversity. 
When that contains in itself the entire multitude of worlds like 
the liquid in the egg, then it is called “Bhanda” when that 
“Bhanda” is contained in the Tirodhanasakti inherent in Para¬ 
sivabrahman, the latter is called “Bhajana”, another receptacle. 
One receptacle is put in another receptacle, yet the difference 
and dimension are not discernible because of the subtlety. In 
fact, the question of grossness or subtlety does not arise here, 
because it is beyond the grasp of ordinary persons. It is only the 
Sivayogin, who is in total communion with Parasivabrahman and 
his inherent Saktis, that can have that awareness as a part of his 
experiences. Certainly one being the substratum of the other 
cannot be represented or elucidated in terms of placing one 
vessel in another vessel because of extreme subtlety. 


cimsili— m 


1: fofeptftalcr 


Then the author reveals in two stanzas a little of 
mixture between “Tirodhanasakti” and “Vimarsasakti”— 



I 

:TT3^1 I^V9 11 


He in whom the “Cicchakti” (power of knowledge) 
appears in the form of his consciousness and in the form of 
the sport of the universe, is said to be Parasivabrahman. (37) 
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“Cicchakti” is the inherent Sakti which is of the nature 
of the grossly understandable “Tirodhanasakti”. It appears 
in the Parabindu in the form of the inner conscious¬ 
ness, i.e., the causal “Ahankara” which is the cause for the 
sprouting of the universe. That “Parabindu” called 
“Vimarsa” is said to be Parasiva called “Parabrahman". 
That “Parabindu” endowed with the manifestation of “cit” 
(knowledge), is itself the Mahalihga.(37) 

Notes: In accordance with the preamble given to this stanza, 
the Sanskrit commentator shows the mixture of “Tirodhana¬ 
sakti” and “Vimarsasaki” through his interpretation. “Cicchakti” 
is taken as “Tirodhanasakti” and it is said to appear in the 
Parabindu which is the “Vimarsa” in the form of the causal 
“Ahankara” (Antahkarana) that is at the root of the sprouting 
of the world. In the process of the evolution of the “Tattvas” 
(principles) leading to creation, it is shown how the Saktitattva 
plays its role. It is the vibration of the Vimarsasakti which is in an 
inseparable relation with Parasivabrahman that leads to the 
evolution of the thirty-six principles from Sivatattva to Bhumi- 
tattva. (Vide S.S., 1.3, notes for details). In the “pravrttikrama”, 
it is evolution from Sivatattva to Bhumitattva and in the 
“nivrttikarma”, it is dissolution from Bhumitattva to Sivatattva. 
The Sivayogin in the Lingasthalas of the Aikyasthala is visuali¬ 
sing this dissolution on the canvas of his own Self which is 
in communion with Parasiva. The Svlkrtaprasadisthala speaks 
of the Prasada in the form of the “Mahabodha”, the great 
enlightenment. This is the realisation of the significance of “Tat 
Tvam Asi” in actual experience of the Sivayogin, who is in a state 
of supreme bliss born from that “Mahabodha”. In this Maha¬ 
bodha of the Sivayogin the entire multitude of Tattvas (from 
Siva and Bhumi) are dissolved. This is the “Homa” of all the 
Tattvas and their products into the great fire of “Svatmajnana”. 
Every experience that the Sivayogin gets in this stage is the 
“Prasada” derived from that “Homa”. The Sistaudanasthala 
depicts how Maya (Mayatattva and its products), i.e., the multi¬ 
tude of principles from Kala to Bhumi, becomes the food of the 
Sivayogin. It means that all that dissolves in the Mayasakti and 
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the latter is dissolved into the Svatmabodha of the Sivayogin. 
Then, as described in the Caracaranasasthala, with the destru¬ 
ction of the Malasakti due to the enlightenment of the Siva¬ 
yogin, the whole multitute of “Cara” and “Acara” get dissolved 
in the Svatmajnana of the Sivayogin like the clouds in the ether. 
Due to the dissolution of “triputl”, the Sivayogin is totally 
impervious of the world. His experience is “saccidanandasiva- 
maya” and nothing else. In the Bhandasthala, it is described how 
his Vimarsa in the form of the “Vicara” (reflection) consisting in 
its being the substratum of creation, protection and absorption 
of the innumerable number of worlds, is the Bhanda. The Siva¬ 
yogin rests in that Bhanda and experiences the Parahanta with 
which he is Parasiva himself possessing the divine powers of 
omniscience, omnipresence, omnipotence and omnivision (sarva- 
jnatva, sarvagatva, sarvakartrtva and sarvasaksitva). In the present 
Bhajanasthala, the “Tirodhana-sakti” is realised by the Sivayogin 
as the “Bhajana” of his Vimarsa. With the absorption or disso¬ 
lution of the Tirodhana in the Parabindu, which is his “Vimarsa” 
in common with Parasiva, the Sivayogin enjoys the status of 
Parasivabrahman. The Cicchakti or the Tirodhanasakti as Mula- 
hankara (antahkarana) in the Sivayogin and the Vimarsasakti as 
the cause of the world in the Parasiva are not different in this 
stage. Among the next four sthalas, Arigalepasthala speaks of 
the Sivayogin’s aloofness from the contact of anything that is 
delimited by direction, place and time. Svaparajnasthala depicts 
how the Sivayogin is impervious of difference between “Sva” 
and “Para” enjoying the grandeur of Sivadvaita which consists in 
the form of “vigalita-vedyantara ananda”; in that bliss the Siva¬ 
yogin does not know anything inside or outside. Bhavabhava- 
layasthala describes how the Sivayogin does not have the 
experience of anything positive or negative in that total bliss. 
Jnanasunyasthala consists in the total absence all knowledge of 
Para and Apara, Bhava and Abhava, etc. It is a state of water 
mixed in water without even the slightest sign of distinction. 



If it is objected that the “Parabindusvarupa” looks 
false due to the mixture of Ahankara in the Cicchakti, the 
answer is given here— 
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Just as moonlight which reveals all the objects, is 
permanent in the moon, so is the Vimarsasakti permanent 
in Brahman (Parasiva) in the aspect created for it by his 
will. (38) 


cdiMi— ^ feu fefeu ufew ffeuuj feffe 

UUT MWIdld, UUT Wfu 

feufefefefUT PthifeRd: TUfefet WTffe:, fejUUJU^ 


dMIH J lHfeH T 
3ife, TPUUfffe 

Phi h i Pi 


Pi: I fe- 
Hfejl UT 


II 


The moonlight which is permanent in the moon, 
reveals all the objects, itself remaining in some part (of the 
sky). Similarly the Vimarsasakti which is permanent in 
Brahman in the aspect allotted by his sweet will, manifests 
the entire world. She is well known as Tirodhanasakti 
because she is not within the range of the mind and speech 
of the bound souls. With negard to Sakti consisting of 
knowledge and action which in the form of the real 
manifestion. The names such as Parabrahman, Parasiva, 
Paralinga, etc., are primary and those such as Mahabindu, 
etc., are secondary. This is the discrimination. (37) 

Notes: Wfw is read in some texts as wfw ftsitn 

This means that it “resides in the Brahman who is brightness par 
excellence Keeping the reading ‘ife’ the Sanskrit commen¬ 
tator has taken "■wn^^RrMdi^i” with “Vimarsa”. The moonlight 
remains in the moon and yet illumines the entire world. Here the 
moon and the moonlight are not mutually different. They have 
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an inseparable relation (Samavayasambandha). Similarly the 
Vimarsasakti of Siva is in an inseparable relation with him and 
manifests the movable and the immovable world. The question 
of reality of the world is taken up in the Sanskrit commentary 
and the stanza is interpreted with a view to showing the reality 
of the world also. This is done through the elucidation of the 
analogy of the moon and the moonlight. There cannot be 
“avinabhavasambandha” between real and unreal things. This 
“sambandha” can be established between real things only. Like 
heat in fire, Vimarsasakti in Parasiva is in an inseparable 
relation and there is “abheda” between them. In that case the 
evolved world through the operation of the Vimarsasakti is real 
since the cause in the form of Siva-Sakti combine is real. 

cilKs^l— TT WTWTWPT W UU^WUI 


— 

If it is contended as to how could Parasivabrahaman 
who is of the nature of brightness, remain as a form of 
Sakti, the answer is given here— 


3lchK: f?TU$ct>K: 


II 


“Akara” (the syllable “3T”) is said to be Siva and 
“Hakara” (the syllable “ll”) is said to be Sakti. Siva-Sakti- 
synthesis is Brahman. It stands as one denoted by the word 
“Aham”. (39) 

cdltsdl— “siwiiHehlOife" 

=hell-!?'1:” ^TWTlfelfeuufel) ^PbdmRdRc^dcl I ffe- 
TUfe feu UTrfesPr U?fu : I U^fu UUUTf ^UT- 
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The Bhagavan (Krsna) has said: “I am the syllable ‘3T 
(‘Akara’) among the syllables”. A statement of Sruti goes: 
“The syllable ‘3T is all speech”. Accordingly the syllable ‘3T 
is said to be Siva, the seventeenth. In accordance with the 
statement of an Agama, which says that “the syllable ‘F is 
the last one and it is of the nature of Kala”. The syllable “1?” 
is said to be Jnana-cum-Kriya-Sakti which is full of con¬ 
sciousness. The Brahman, i.e., Parabrahman, who is of the 
nature of Siva-Sakti synthesis, stands as one in the state of 
“Aham” (I), i.e., in the form of “Aham” in all the three times 
(past, present and future). Through this, the followers of 
Vyasa who say that “Brahman is in the form of Aham” are 
refuted. When Brahman is accepted as eternal and imme¬ 
diate, what is other than it that is not found in any way. (39) 

Notes: 3 ?^<i u iihwi;>Rh— (Bhaga. G., 10.33); 3q^Rt ^ 

— (A. A., 2.3.6); — (San. Pa.). In ordinary 

parlance, the word “Aham” (I) denotes the JIvatman. Here the 
interpretation of “Aham” is most illuminating. The word 
“Aham” contains two syllables, “3?” and “?T”. The syllable “3?” 
stands for Siva. This is supported by the statement of Bhag. G., 
as 37^RMTR^lff3fFr and the statement of Ai. A., as 3q^Rt ^ | 

stands for Vimarsasakti (Icchajnanakriyatmika Saktih). 
This is supported by the statement of San. Pa., as 
'txnuf'H: I Thus in the word “Aham” there is the synthesis of Siva 
and Sakti. Thus this word, when used in the sense of Siva-Sakti 
synthesis, gets the widest connotation of all-pervasiveness, 
because it gets the “samasti-svarupa”. If the same “Aham” is 
used with reference to the individual Soul or JIva (embodied 
Soul), its connotation is narrow, because it gets the “vyasti- 
svarupa”. “Aham” as “Siva-Sakti synthesis” is called “Purna- 
hanta” or “Parahanta”. The Sivayogin in the “Bhajanasthala” is 
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in the “Parahanta state”. The “Parahanta” is the state of supreme 
peace and calmness. The next stanza depicts this. It may be 
noted here that Siva is, here, in the Sanskrit commentary, called 
Rra: I This should be understood in the light of what is 
said in the same commentary on the next stanza, in connection 
with “Sivasaktimaylm” as the Ahanta consisting in the Siva- 
Sakti-synthesis which is called in the Agamas as the “sapta- 
daslyacitkala” or Kala which is characterised by the merging of 
the movable and the immovable, as described in the Agamas: 

fWT I (Quoted earlier in the same 

commentary on S. S., 18. 11. and again in the same on stanza 41 

subsequently). “3T^t^r.— This last portion of 

the Sanskrit commentary is not clear. “3ri^f^i” is the same as 


oilKsill— 
'HI died Id— 


: ^MPd- 


Then the author says that after attaining the state of 
this type of “Ahanta” (Universal “F’ness), the Sivayogin 
appears in the form of the universe— 

wri urcsr fvicivifedn4T ferrmi 
few I l*o | | 

Having attained that supreme “Ahanta” consisting in 
the permanent Siva-Sakti-synthesis, the Yogin who has 
become Parasiva-Sakti-synthesis, appears as the universe 
in form. (40) 

cdKsdl— Wit ^l c blGl c bl<ldl IJ lf Rld^lRdHdl’ 
idRdHdpSflFdt few 

’P T fehpi WM W: fwM ffe^TT 

Wlp: McbRId \\*o\\ 

After having attained the “Ahanta” which is supreme, 
i.e., which is beyond place, time and form, which is consisting 
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in Siva-Sakti synthesis, i.e., which is endowed with the 
Sakti that is not different from Siva and which is the 
seventeenth “Citkala”, having known it as not different 
form his Self and having become Brahman in form, the 
Sivayogin appears in the form of the universe. (40) 

Notes: This Sivayogin of the Bhajanasthala has attained 
the state of “Ahanta”. This “Ahanta” stands for his “Samasti- 
form” or “Visvatmarupa”. This “Visvatmarupatva” is excellen¬ 
tly portrayed in the Kai. U.: FcuPt I FTYFW 

WT^Tfir^TT^Ig^ii. 

Fsft fhFrats? iKiP^ioi: 11 w nfhtw^i nhr ^ ^4 

Ffh ir^inwTWT.11 Rfenj griFirsi 

JOTtSfiM flwfrsi f?F?WTfET 11 

^uilw^uf; I 3T? fail HI ft ftfackl^ijl ^Tfer %TT FT I (10, 18- 

21)—“Visualising himself (his Self) in all the beings and all the 
beings in himself, the Yogin attains the state of Brahman and 
there is no other means.... Whatever that is the object of 
enjoyment.that is the enjoyer and that is enjoyment, I am 
different from that and I am the Sadasiva who is nothing but 
consciousness. Everything is born in me, everything stands in me 
and everything gets absorbed in me; I am the subtlest and I am 
likewise the greatest; I am the universe which is steeped in 
diversity. I am the ancient Purusa, I am the Lord, I am the 
Hiranyagarbha and I am Siva in form. I do not have the hands 
and legs and I am unthinkable power; I see without eyes and 
I hear without ears. I know I am in individual forms, yet 
nobody knows me and I am always the consciousness”. Having 
attained this “Parahanta” he is Parasiva himself. “Parahanta” 
is described as Siva-Sakti synthesis. The Sanskrit commen¬ 
tator explains “Ahanta” in terms of “saptadaslya-citkala” the 
seventeenth “Citkala”. This is in accordance with the Agama 
statement, viz., 3FTT FFRt (¥t) wwdl-HIWI— “The 
seventeenth Kala should be known as the Sakti in whom the 
movable and the immovable are absorbed”. (Quoted in the 
Sanskrit commentary on S. S. 18.11 and again in the same on the 
next stanza). 
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o4Ks4l— 3R faWT: fwW *1RET — 

"■W HSIgH: I cPJT i|^#5RST 

<N<h N l I” ?frT ^llM<lRiRl c bNII'^l c K1M c bK IJ l 'R^PR^Rj RfT- 

T^frT — 

Then it may be asked as to how the Sivayogin appears 
in the form of the universe. Having answered this saying 
according to the statement of Pa. tri,. viz., “Yatha nyagro- 
dhabljasthah, etc.,” which means: “Just as the great banyan 
tree is in the form of Sakti (in its potential form) in its seed, 
so is this world of the movable and the immovable is in the 
seed of the heart”, the author concludes the Bhajana¬ 
sthala— 

rTSTTtRIrlH: 11^^ II 

Just as the leaves, flowers, etc., of the (banyan) tree, 
are in their potential form hidden in the seed of the banyan 
tree, so is the entire universe hidden in the seed of the heart 
of the Paramatman.(41) 




cdllsdl— ^R?l THIRST RTRT 1 W 

frlMdVdN: cRJT ^ERrT TORFT: *fRFRSRT- 

•fP-Mdm r^ld-Minul ^pqr WPvTefTH- 

^RERT” WT I 

cT^RT: MTlFddl I didlR JWRTlfT 

W§l PbhlFblR^ ^ WRT% ipill dP^RlfR#?lMT 
^RTIHT fWTRT I <^1314^11 3PJRT- 

TksbHI'FMl S1RTT ^qfS^HdTl” ^ L KlRT^I=bRII'dl4 : dM=bR IJ l 


^RRRT” 
?RRT: ^ 


I 3PJRT- 


TO 


Md: 
¥TI l” ?fcT 
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Everything such as leaves, flowers, etc., of the banyan 
tree — (here vrksasya=vatavrksasya) — is hidden in the 
banyan seed. Similarly this entire world is hidden in the 
seed of the heart of the Paramatman who is the Para- 
brahman in the form of the Sivayogin adept in the 
“Bhajanasthala”. This point is supported by the Agama 
statement which means “The seventeenth Kala should be 
known as that in which the movable and the immovable 
have merged.” Then as per the statement of the Pa. tri. 
which means that “then firstly, all the “Tithis”- the lunar 
days (Pratipat to Amavasya or Purnima-15); in them due to 
association with time are the two called Soma (moon) and 
Surya (sun); the (25) principles from Prthivi to Purusa are 
included in the five “vargas” of the alphabet from “ka” to 
“ma”; Vayu, Agni, Salila and Indra are the quartet of 
“Dharanas”, above them are the well known Panca- 
brahmans starting from “Isana”; thus the creation is said 
to be from 3? to Sf,” the fifty letters from “3T to §T” are of 
the nature of place, time and form. Again as per the 
statement of the Panca. Sa. which means that “the Para 
Yak which is of the nature of ‘Vimarsa’ and which is the 
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knowledge with its natural state, is the ‘Ahanta’ denoting 
the letters in the Pratyahara of the first and the last letters”; 
^ being the combination of and A, SW should be 
regarded as the last letter. Thus the “Ahanta” is a form 
formed by bringing together and and it stands 
for all the letters of the alphabet which denote the place, 
time and forms. It is of the nature of the synthesis of Siva 
and Sakti, which manifests the understandable impression 
in that of the “Bindu”. The vibration of this “Bindu” is the 
“Narasakti” (Sakti in Jiva). The realisation of “Aham” in 
the form of that Sakti and Siva is the realisation of the 
communion between Cit and Kriya (knowledge and action) 
of that Siva-Sakti synthesis. That is the universe which 
exists in the seed of the heart of the Paramatman (the 
Sivayogin) in a relation of identity. Here the subtle Adi 
Vaksakti in the form of the “Aham” which stands for all 
letters from 3T to is the Vimasasakti. That “Cicchakti” 
consisting in Para Vaksakti in the form of “Anahatanada” 
which appears in the term “Aham” of the nature of that 
Vimarsa, is the “Tirodhanasakti”, because it is not in the 
range of the knowledge of the ordinary persons. This is the 
secret. This is in a accordance with the Vaiyakaranas who 
say: ‘A Atsfer, which means that: “There is no 

apprehension in the world except through words; all 
knowledge is grasped through the words as it is attached to 
them.” (41) 

Bhajanasthala ends 

Notes: W — (Pa. tri., 24). This reminds us 

of the dialogue between Uddalaka and Svetaketu in Chand. U., 
6.12.1-2: AtNWTO ^ TO 3fcT, f^T 

wratfh, spreir to fhA to sfh, f^r 

wratfh, 'T *RcT SfcT I t - 4 ^ 'T PfWTO W? ^ 

4iARi I— “(Uddalaka said)— 



1346 



‘bring the Nyagrodha (banyan) fruit’, (Svetaketu brought it and 
said)— ‘here it is, your holiness’, (U. said)— ‘break it’, (having 
broken it S. said)— ‘it is broken, your holiness’; (U. asked)— 
‘what do you see in it?’ (S. said) — ‘there are seeds which are 
minute, your holiness’; (U. said) — ‘dear one, break one of the 
minute seeds’; (S. said) — ‘it is broken, your holiness’; (U. 
asked)— ‘what do you see in it’; (S. said)— ‘nothing, your holi¬ 
ness’; (U. said)— ‘That minute thing which you cannot observe 
contains the large Nyagrodha tree, trust this, dear one”. The 
dialogue implies, that the large Nyagrodha tree is hidden in its 
potential form in the Nyagrodha seed. In the same way the entire 
universe is hidden in the seed of the heart of the Paramatman, 
who is the Sivayogin himself. ■W'-aviT'WMU— 

(Agama). SNraifFPFf: 5?^— (Pa. tri. 5). Here WIRT— 

This refers to this: Varnadhvan, which is one of the five 
Adhvans, is from “Akara” to “Sakara” in the “prabhavakrama” 
(pravrttikrama) and from “Hakara” to “Akara” in “apyaya- 
krama” (nivrttikrama). In the former “krama”, “Hakara” is 
“Dvadasanta” and in the latter “krama”, “Akara” is “Dvada¬ 
santa”: TPt 1R5TRR3 

Fpil (Sa. Sam., 19. 154-155) — “In prabhava, “Hakara” is 
“Dvadasanta” in the series of four-letter-units and in the apyaya 
“Akara” is the “Dvadasanta” and both the “Hakara” and the 
“Akara” have similarity between themselves”. “Dvadasanta” 
refers to the letter which comes after the twelve units of four 
letters each in the order from “Akara” to “Sakara”. The letters 
from “Akara” to “Sakara” are forty-eight, which fall into twelve 
units of four letters each. “Hakara” which comes after “Sakara” 
is thus “Dvadasanta”. Backwards from “Hakara” to “Akara”, 
“Akara” becomes “Dvadasanta” since from “Hakara” to 
“Akara” the number of letters is forty-eight which can also fall 
into twelve units of four letters each. This “Dvadasanta” is 
otherwise known as “Dharanadvisatkanta”, i.e., “Dvadasanta” 
(Dvisatka=Dvadasa). When the units of twelve letters taken 
into account as one Dharana, the number of Dharanas in the 
forty-eight letters is four. Thus it is said - 'WtHT I It is 

already stated in stanzas 39 and 40 that “Akara” stands for Siva 
and “Hakara” stands for Sakti. “Ahanta” stands for Siva-Sakti- 
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synthesis. In the Sam. Pa. it is said— 3WK: <d4°i u iteFT: WT: WT: 
Rra: and^Rl^: n^lRfa: I— “Akara is at the head 

of all letters and it is brightness, Parasiva and Hakara is the last 
of the letters which is in the form of Kala and it is called 
Vimarsa”. The conception of “Aham” which stands for the Siva- 
Sakti-synthesis, is the communion of “citkriya” (knowledge and 
action), i.e., the universe, which is said to be hidden in the seed 
of the heart of the Siva-Sivayogin - synthesis. With this pervasive 
state of his heart the Sivayogin is the Bhajana and he is the 
“Bhajanasthalin”. ; TltefeT mou-mI scqiR— (Va. Pa. 1.115). This 
emphasises the point that everything (every knowledge) is 
grasped through sabda. SJRfT ^Pg^igai— This 

statement of the Pa. tri. quoted above describes creation in 
terms of the emergence of letters form “Akara” to “Ksakara”. 
This is described as Sabdabrahman, which is the “Nada” (sound) 
of the “Bhramarl” (female bee) in the form of Para Vak, musing 
in an unbroken manner like the line of oil, the sound involving 
letters from “Akara” to “Hakara” (Ksakara being a conjunct 
consonant- k+s). Mai. U. says that he who knows the Sabda¬ 
brahman would attain Parabrahman: I^ ^1 
WdSfui fWTtT: wnfwsftr 11 (6.22: this sloka is found in the 
M. Bha. - 12.232.30; Visnu P., 6.5.4). How? The answer is: The 
immutable Parabrahman which is free from the conceptions of 
the knower and knowable, with his own Sakti, assumes the from 
of Sabdabrahman for the purpose of affording scope for all 
the JIvas. The Sabdabrahman which was of unmanifest letters 
like the notes of the lute, becomes mainfest with letters from 
“Akara” to “Ksakara” emerging from it like the notes of lute 
when played on. The “Sabdamurti” becomes modified into 
“Kala” (marked with qualities). All the Tattvas are made up 
of “Kala”. From the Tattvas along with the “Gunas” (Siddhis) 
Anima, etc., arise Mantras connected with the Angamantras 
such as Hrdayamantra, etc. Through those Mantras, the states 
such as “Turlya” and the universe which is charged with three 
“gunas” (sattva, rajas and tamas) and which is consisting of four¬ 
teen worlds, emerge. Thus the world made up of six Adhvans is 
created. Among the six Adhvans, the Bhuvanadhvan and the 
three states of Jagrat, Svapna and Susupti in the Padadhvan are 
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to be discarded and the state of Turlya in the Padadhvan, 
Mantradvan, etc., is to be accepted. Even here the rejection and 
acceptance depend upon the requirement. In the case of the 
“Mumuksu” (Sadhaka who aspires for liberation), they being 
“Pure”, even those that are acceptable have to be rejected. 
Through the “DIksa”, the disciple becomes eligible for that. His 
final end is Parabrahman. This disciple is one among the JIvas 
who form the “amsa” of Parasivabrahman. This host of JIvas is 
placed in the Bhuvanadhvan and the Padadhvan. Through the 
will of Isvara only, the JIvas in these two Adhvans which are 
products of Maya, experience the joys and sorrows according 
to their Karman. Again, on the ripering of their Karman, the 
devotees enter into the Mantradvan again on the gracious 
favour of Isvara. Some are taken beyond the first two Adhvans 
to enjoy the “siddhis” such as “Anima”, etc. The others who 
are not interested in those enjoyments are taken to the 
“Tattvadhvan”, “Kaladhvan” and “Varnadhvan” (Sabda- 
brahman), according to their accomplishments. The Yogin who 
is in the Sabdabrahman on his efforts attains the Parabrahman. 
At this stage, the Sivayogin is in a state of awareness of all this 
being merged into the Supreme Consciousness which is Para¬ 
sivabrahman. 



hit wn — m — tjt 
MIHaR T Rvl^cl” ffrl 


TTtT TTcpfo 

I, c bbffa 




efW T 



Arigalepasthala—(98) 


Then as per the statement of the Chand. U., viz., 
“Yatha puskarapalase, etc.,” which means: “Just as the 
waters do not stick to the lotus leaf, so the results of deeds 
do not stick to him (Brahmavid)” and as per the statement 
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of the Yo. A., viz., “Evambhutasya karmani, etc.”, which 
means: “With the Yogin of this kind, fruits for the deeds 
done in the form of sin and merit do not get associated, but 
get exhausted”, the author speaks in three stanzas about 
the Sivayogin who is adept in the state of Bhajana which is 
not other than the knowledge-cum-action form of the 
“Tirodhanasakti,” saying that since in his case the “Anga” 
(body) which is the result of Karman does not associate 
itself with Karman, he is called “Angalepa”— 

*=\i|fa4 i iy? 11 

He (the Sivayogin) whose form is well known to be not 
subjected to the limitations of place, time, etc., to be 
consisting in supreme intelligence and bliss and to be 
magnamimous, is here called “Angalepa” (one whose body 
is not the means of defilement to him). (42) 

c'MKsm— R J <^l=bKriqiErM f4hH T AP4AM 


^ fYlwnt 31^cb44m<Rd ^fvT 

IIX ^ II 

It is well known that the real nature of the Sivayogin 
who is adept in the “Bhajana” in the form of the “Tiro- 
bhava” (Tirodhanasakti) is such as free from limitations of 
direction, place or three times, as consisting in intelligence 
and bliss and as magnanimous in the form of the emerged 
knowledge and action (Jnanasakti and Kriyasakti). That 
Sivayogin who is adept in the Bhajanasthala, is said here to 
be free from the association with the fruits of action of the 
body. (42) 

Notes: W — (Chand. U., 4.14.3); 

cbHfh, — (Yogaja A.). Due to ‘prarabdhakarman’ the Siva- 
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yogin has obtained the body. Consequent on his possessing the 
body he will have to be engaged in actions. Yet he is not at all 
attached to those activities of the body. The fruits of those 
actions are not associated with him. This is the state in which the 
Mahatman, although residing in the body, does not impose the 
actions of the body on himself. Since he is aloof from the effects 
of the physical activities (Angakarma), he is called “Angalepa”. 
This is nicely brought out in the statements of the Chand. U., 
and the Yo. A., quoted in the preamble to this Sthala. “Pari- 
ccheda” means limition in terms of direction (dik), place (desa) 
or time (kala). Objects of the world including the body, are 
limited by these factors. When we say about an object, that it 
is in the east and not in the west, we are referring to the 
“dikpariccheda”. When we say that it is in this place but not in 
that palce, we are speaking of “desapariccheda”. When we say 
that it is seen today, but not yesterday, we are saying about 
“kalapariccheda”. The great Atman is consisting in Sat, Cit and 
Ananda. The Sivayogin who knows that he is “Atmasvarupa”, 
i.e., “Paramatmasvarupa”, is not affected by the fruits of the 
actions of the body. Thus he is in the “Angalepasthala”. 

HTT wn — cH^SRPTlf— 

Here the author gives an analogy— 


^cr thttHstt 11*3 11 

The enlightened Yogin who is the “Atman” of the 
entire universe and who is of the nature of consciousness, is 
not at all stained by the worldly associations, like the sky by 
the smoke, etc. (43) 


o4Ks4l— 

frqsf: 11*3 11 


3H IRsjHl HSl^lHl^Rld- 
^TT T feRTTl, rWT OTWWffM feRTrl 
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Being the enlivening spirit of the entire world, the 
most enlightened Sivayogin who is pure consciousness, 
is not at all affected by the results of the sinful deeds of 
the mundane existence, as the sky is not soiled by smoke, 
clouds, etc. (43) 

Notes: Smoke rises to the sky; the clouds traverse in the 
sky; dusty wind covers the sky often; yet none of them stick to the 
sky. The wind does not make the sky to move; the fire does not 
burn it; water does not dampen it; earth cannot touch it; the 
smoke does not make it black; the clouds cannot cover it; thus it 
stands “alipta”, unaffected. Similar is the state of the Sivayogin. 
He is the Atman of the world, the animating principle of the 
universe. He is pure consciousness. He is not affected by the 
worldly associations. He is as “alipta” as the sky. 


cdKsdl— — 

If it is asked as to why it is, the answer is given— 

q fafipf 1 Pdcbriil 1 cfRHT | 

: 11** 11 

There is neither injunction nor prohibition, neither 
indecision nor mental impression in the case of the 
Sivayogin who is of the nature of pure consciousness and 
who has been relieved of the ordinary inclinations to 
action. (44) 



c-mts-Ml— hRRRl Pl^bMI { j5d c h4M 4 lrqc|q: 

RlddlPlHl T RfRl: T 

Tfel, T RctKrM: qi-wlRi R=turMl TlfeT, T ^TCHl rl^J^Hlfh 

HIAllrdN: I IYY I I 


In the case of the Sivayogin whose efforts at ordinary 
actions have disppeared and who is of the nature of pure 



1352 



consciousness, there is no injunction regarding ordained 
action nor prohibition regarding the prohibited action, nor 
any indecision as something exists or does not exist, nor any 
reminiscence of any of them. (44) 

Notes: The heart of the Sivayogin is the temple of spiritual 
light. Nescience and ignorance are without any scope in it. As 
he is of the nature of spiritual awareness itself, all ordinations 
and prohibitions are not relevant to him. Those are relevant to 
the ordinary persons, who have the conceit of body, etc., (deha- 
dyabhimana), but not to the Sivayogin who is totally free from 
self-conceit. Since he is always engrossed in the bliss of Siva- 
jnana, he has no mental aberrations, indecisions and doubts. 



Then the nature of the knowledge of non-duality in 
the case of the Sivayogin who has no reminiscences, is 
explained with analogies here in two stanzas— 


cTsftqTfsFTct W faut I 1*^ I I 


SRWfef W c#T UcblVIrl I 

rTCT ^facbl ^TT 11*^ 11 


Just as the ether which is separated as contained in the 
pot, etc., does not differ, so the Brahman who has many 
forms as contained in the adjuncts does not differ.(45) Just 
as the ether appears as not transitory and as indescribable, 
so does Brahman appear. But consciousness has been his 
distingnishing mark. (46) 


c4Ks4l— T fWJ, rT?JT 
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MWIrj, TRJT WlfT MWIrj I 3^ 




I 


Just as the ether which is divided in the pot, mona- 
stary, etc., appears as one, so does Brahman who is divided 
by the adjuncts such as god, demon, etc., appear as one. (45) 
Just as the ether appears as free from destruction and 
incomparable, so does Brahman appear not transitory and 
indescribable. Here the consciousness in the case of 
Brahman which is of the nature of knowledge and action, 
has been the special mark when compared to the ether 
which is insentient. That special feature is in the form of 
consciousness, since Brahman is of the form of the ether of 
consciousness. “Anasvaratva” (absence of destruction - in 
the case of ether) should be taken to mean “niravayatva” 
(partlessness), but not to mean that it is eternal, because it 
is insentient. (46) 

Notes: Akasa is space. If we take several pots into consi¬ 
deration, each pot appears to have separate space in itself. This 
is called “ghatakasa”, which looks different from spaces in other 
pots. Pots are the delimiting factors called “Upadhis”— adjuncts. 
If those adjuncts are ignored, what remains is the “space at 
large”— “bhutakasa” only. Similarly there are as many bodies 
as are the beings. Parasiva resides in all the bodies as their 
“Caitanya” (enlivening spirit or divine consciousness). Because 
of those bodies Parasiva appears different as residing in all the 
bodies. Like the pots in the case of “Akasa”, so the bodies in the 
case of Parasiva are only adjuncts. When those bodies are 
ignored what remains is one Parasiva as the inner spirit of all. As 
the inner spirit of all he is immanent and as the pervading spirit 
of the entire world he is transcendent also. So the Sruti says: 

^4 (Katha U., 5.9.10)— “One 

Atman who exists in all the beings appears in different forms 
according to the different objects and it exists also beyond 
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them.” Sve. U. 6.11. also says: 

TTc’lT— “God, who is one only, is hidden in all beings, all-pervasive 
and yet the inner Soul of all”. The analogy of “ghatakasa” and 
“bhutakasa” is given to elucidate that Parasiva who resides in 
many is one only. The “Akasa” is “anasvara” (not transitory) and 
“anirdesya” (not describable). Similarly Parasiva is “anasvara” 
and “anirdesya”. Compared to Parasiva whose special feature is 
“Caitanya”, Akasa which is insentient cannot be taken on the 
same footing as Parasiva. In the case of the Akasa, “anasva- 
ratva” and “anirdesyatva” are only “aupacarika”. 

HTRs^T— 3T?T ^ 3^1- 

efWfel 'HHIM'MRi— 


Then after saying that the Sivayogin who is of the 
nature of ether of consciounsess, is absolute, the author 
concludes the “Angalepasthala”— 


q ^ TTrpr 'T Ri4cm i 


I 1^19 11 


There is no form of a god, nor of a man, nor of an 
animal, nor of any other thing in the case of the Sivayogin 
who is liberated even while alive. He is said to be omni¬ 
form. (47) 


rtIRsTT— 


4tfTT: 


^04 qiRq, 
4lfer, Tl^rfc 

4iRh: Ri^r 


T Rld- 

HlwTd 


*1P4: I l*V9 11 
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In the case of the Sivayogin who is liberated even while 
alive, since there are no fetters of Karman, there is no form 
of a god as a result of meritorious deeds, nor the form of a 
human being as a result of the mixture of meritorious and 
sinful deeds, nor the form of an animal as a result of sinful 
deeds, nor anything other than that which exists paralysed 
by “Mala” in the womb of Maya. He is, on the other hand, 
said to be of the form of absolute ether of consciousness. In 
the case of the Sivayogin who possesses the eternally abso¬ 
lute consciousness as his “Prasada” there is no binding by 
the five fetters in the form of Maya, Mala, Bindu, Tirobhava 
and Karman which are well known in the Saivagamas. (47) 

Angalepasthala ends 

Notes: The Sivayogin, in the ripeness of the stage of 
“Angalepa”, is the Paramatman. He does not have any form at 
all, because he is absolutely free from the fruits of Karman, 
either “Punya” or “Papa” or the “mixture of both”. The result of 
“Punya” is the form of a god. Since he has no residue of 
“Punya”, he does not, become a god. The status of a god is not a 
permanent one, since even a god will have to take birth in this 
world of mortals when his fund of Karman is exhausted. The 
result of “Papa” is the form of lower animals. Since he has no 
residue of “Papa”, he does not assume the form of an animal. 
When the residue of both “Punya” and “Papa” is not there, the 
question of the mixture of both does not arise. Hence, the result 
of that mixture in the form of the assumption of the form of a 
human being, is non-existent in his case. He is of the form of 
absolute consciousness in which there is not even the slightest 
residue of the fruit of Karman consequent on having a body. 
In that state of “Prasada” which is nothing but the eternally 
absolute consciousness and bliss, he is not bound by any of the 
five fetters called Maya (Maylyamala), Mala (Anavamala), 
Karman (Karmikamala), Bindu (Kundalinl) and Tirobhava 
(Tirodhanasakti). Such a Sivayogin who is the Paramatman, is 
“Sarvakara” (lit., omniform) which means “Sarvatmatvam” (the 
state of being the Self of all). 
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3tst ^rwwrrr— (^ ^) 

mwn — m — ftmi (fw) t w 

Rb^SH ^ 3^f: Ml^hlcHdl •H 4 -mR c c|=Ki1 T 

^<K Ui l=h^:, “R^T RR Tft T TT: 
RRI Rtejtl I •Hell^ qRn^ t ttr f| II” 

'H^hItKcMHM 3^#HT: fwM Wfad^'RoiMRlMlRd 


WTIRRTttoTT ^ TT T 'dHIdlld MidlKdld— 

Svaparaj na sthala—(99) 

Then as per the statement of the Br. U., viz., “Yatha 
priyaya (striya) samparisvakto, etc.,” which means: “Just 
as one who is embraced by his beloved, is not aware of 
anything external nor anything internal, so is the Self 
embraced by the Paramatman not aware of anything 
external nor anything internal” and also according to the 
statement of Sar. A., viz., “Svayam svasya paro naiva, etc.”, 
which means: “The liberated Yogin is neither himself nor 
other than himself; in the case of him who is to be taken as 
totally absorbed in Parasiva, there is nothing to be known”, 
the author propounds that the Sivayogin who is “Angalepa” 
does not discern himself and anything other than himself, 
as he is free from the five fetters told in the first five Sthalas- 


3 *lHlfd WIcUH iR^cr c[T 11 V6 11 

When the Sivayogin is completely merged into the 
splendour of non-duality in Parasiva who is beyond grasp 
and who is of the form of supreme consciousness, can he 
know of his “Self” or of the “other Self’? (48) 

RTW— 3TCftf^RgRWl “WlTTft#4 W # #: 

llrfl m<¥\ 4%^!: RIcHH 
TT 47 R ^THlfrT T *IHIdW: ll’kdll 


3I1M— 


mRu^cjs 
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The Sivayogin who is “Angalepa” has attained total 
communion with Parasivabrahman who is infinite in the 
form of the unmanifest as declared in the Sruti which 
means that “he is Brahman, one and without a second” and 
who is without difference in himself as to someone akin in 
species or someone not so. Can he know his self or the 
other Self? It means that he does not know. (48) 

Notes: W ftTCT — (Br. U., 4.3.21). ^4 

^T, — (Sar. A). it=b4dlRd)4 W— (Chand. U., 6.2.1). The 

question here has an affirmative force that the Sivayogin does 
not have the idea of distinction between his “Self’ and the 
“other Self’. Thus he is “Sva-Para-Ajna”, i.e., unaware of his 
“Self’ and the “other Self’. He is unaware of both the internal 
and external activities of his body as beautifully elucidated through 
an analogy in the statement of the Br. U., quoted in the preamble 
to this stanza. This is the state of “vigalitavedyantarasthiti”. Just 
because he is here described as “sva-para-ajna” (ignorant of 
himself and others), it should not be taken that his state is 
“Jada” (insentient). He may appear so to those who see him in 
that state. But his state is not “Jada” inspite of his being unaware 
of himself and the other. His state is “caitanyamaya” and the 
activities of his internal as well as external senses are suspended 
as in the state of “susupti”. In total communion with the greatest 
brilliance that is Parasiva, who is free from all limitations of 
direction, place, time, etc., the Sivayogin is unaware of himself as 
well as anything other than himself. Hence, he is “Svaparajna”. 

c4Ks4l— 3R||^c||?f xflffif- — 

Then the author elucidates the same idea in five 
stanzas— 

"ST? TTfRT fildl'4l J lld^ fWT: I 

^ I II I 

q SRTt 7T ^ I 

cfTI mo 11 
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4)mP<KN I 

1 JJTrft 1 ^ P*f^K^ I 11 


TTO^TWr WRXTt WMtTOI m? 11 

I^'JTTcPjRwRT 4)Pni WTT^Rmi 
M<IM<Mf<^MMR^I'HcbSIT firT: I 1^ I I 

There is no delusion of difference as regards “I” and 
“You” due to communion, neither conjuction nor separa¬ 
tion, nor any conception of the knowable and the knower, 
there is neither bondage nor release, nor any conceit as 
god, etc., neither joy nor sorrow, neither ignorance nor 
knowledge; there is neither excellence nor degradation, 
neither above nor below, neither behind nor in front, 
neither far nor near; such is Parasiva who is omniform, who 
is the bliss of consciousness, who is eternally true, who is 
permanent, who is of the nature of the supreme ether and 
who is pure; in the case of the great Souls, the Sivayogins, 
who have become one with such Parasiva, how can there be 
the ridicule in the form of the awareness of one’s self and 
the other’s self? (49-53) 

oUKsdl— WlfR %IT\ TO- 

W3PTPTT^ 3T? cdfald ^fwi: ^ifel, 

^TT^rT:, 'llRrrl, 

T4 dlRd, T4 ^Tlfel, T 4 c ir^ c h^'d 

'TlfeT, ^ 3FT W T T lH«J>Kr=i 

dhRcHbll T ’^PlPlPTf T hgll^MlI T T J^TPT?J I 

Pl4<j) M<|cbNH<) WRl 

WTFi;3T?T TWFF^IFIT Rld^Rni TC ^ ^ ^IHIhTd 
? c4N=bc4l^=bc4l4l'Wlr44:1IX VH 3 11 


mRu^cjs 
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In the Parasiva, who has the splendour of non-duality, 
there is no delusion of difference as “I” and “You” due to 
the common communion like the fusion of the sight of the 
two eyes, because they (“I” and “You”) have combined 
into one conception of “I”. There is no union or sepa¬ 
ration, no conception of the knower and knowledge, 
neither bondage nor liberation, no conceit as god, etc., no 
joy derived from sense-objects, no such sorrow, neither 
knowledge derived from senses nor ignorance, neither 
superiority nor inferioity, neither upper part nor lower 
part, neither back nor front and neither far nor near. In the 
case of the Sivayogins who have become one with Parasiva, 
i.e., who are in the form of Parasiva only, — Parasiva who 
is omni-form, who is of the nature of the bliss of 
consciousness and reality, who is permanent, who is pure 
and who is of the nature of supreme ether—, how can there 
be ridiculous situation in the form of the conception of 
one’s Self and other’s Self? It means that it is not so 
because of all-pervasivess and because of oneness. (49-53) 

Notes: fhm4bi is the idea of duality as “I” and “You”. This is 
a delusion. The Sivayogin at this stage is not subject to such a 
delusion. That is, he has once for all crossed the ocean of 
transmigration. When there is no “bheda”, there is no question 
of conjunction and disjunction. It is only between two different 
things that there is conjunction and separation. Further there is 
no action involved here. Flence there is neither conjunction nor 
separation. Only when there is difference, there is the possiblity 
of the conception of the knower and the known. When there is 
no difference, who should know what? The Sivayogin is deeply 
engrossed in the ocean of bliss of Siva; there is no question of 
bondage at all. Bondage is caused by “Karmaphala”. The 
Sivayogin is not associated with any “Karmaphala”. Hence, 
there is no bondage. When there no bondage, the question of 
liberation does not arise. There is no conceit that “I am god, 
etc.” There is on scope for any feeling except that of spiritual 
bliss. Joys and sorrows arising from the sense-objects are 
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relevant only when there is “Karmaphala”. In the absence of 
Karmaphala, there is neither joy nor sorrow. Jnana and Ajnana, 
which are related with mundane objects and which arise through 
the senses are also not relevant here, because all the operations 
of the senses are absorbed in the ocean of spiritual conscious¬ 
ness. To the Sivayogin who is not conscious of anything worldly, 
there can be no status consciousness. Hence he is impervious of 
superior status and inferior status. When he is absorbed in the 
absolute Saiva consciousness and does not see anything other 
than that, there are no relative considerations of above and 
below, behind and before or far and near. Since he is immanent 
through everything, he is “sarvakara”. At the same time he is 
“saccidanandasvarupa”. Being one with Parasiva, he is the ulti¬ 
mate reality itself, also permanent and pure. To him who is in 
the “Paramatmasvarupa” there is no conception of his “Self” 
and the other “Self”. 

mwn — wnfa— 

Then after further elucidating the same idea, the 
author concludes the “Svaparajnasthala”— 


f^: I IV# 11 

Due to his absorption in the brilliance of Parasiva 
which is free from spacio-temporal limitations and due to 
his lack of awareness of his “Self’ and another “Self”, this 
state of the Sivayogin is known as “Svaparajnasthala”. (54) 


<*1Ks4I— 


f: I 11 




“The form of brilliance” means “the form of the 
brilliance of consciousness”. The rest is clear. (54) 

Svaparajnasthala ends 
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Notes: means the pervasiveness of Parasiva- 

yogin which covers all regions and all times. The Parasivayogin 
himself is the “brilliance of Saiva-consciousness”. Since he, who 
is in such a state, is not conscious of himself and another, he is 
called “Svaparajna”. 


<*!Ks4l— m —“ftslRi (WHIti) dHlRdM «IT 

4lfcT ^TPfPPlfcT I RrgWTH T 1|’’ 

ifT^TfT dTd dvdfcihl 11" ffrT %M 7 TRd^R 13 ^R D l ^ 


Bhavabhavalayasthala—(100) 

Then, as per the statement of the Katha U., viz., 
“Svapnantam jagaritantam, etc.”, which means: “The wise 
man does not grieve, having realised that great, all- 
pervading Atman through whom one perceives all objects 
in dream as well as in the waking state” and as per the 
statement of the Yogaja A., viz., “Bhavabhavadvayatltam, 
etc.”, which means: “The learned (knowers of Tattva) 
know that as the ‘Tattva’ (reality) which is beyond the pairs 
of Bhava (positive idea) and “Abhava” (negative idea), 
dream state and waking state and death and life", the 
author propounds that in the case of the Sivayogin who is 
“Svaparajna”, there is no “Bhava” and “Abhava” also— 

I 

i mm i 

In the case of the accomplished Sivayogin who has 
become one with the Ether of Consciousness (Parasiva) 
which is free from the notions of “You” and “I” and which 
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is thus a state similar to void, how can there be the 
conception of the positive and the negative? (55) 

5wn—f^rcr- 


fKl: ? dl'Wlc>M*f: IIRR 11 

In the case of the accomplished Sivayogin who is free 
from the knowledge of his “Self” and another “Self” and 
who is immersed in the ether of consciousness which is 
without the conceptions of “You” and “I” as applicable to 
the limited bodies and which is on that count appearing like 
void, how can there be situations of Bhava and Abhava? It 
means that there are no such situations.(55) 

Notes: RtSRT *1HlRdl4 44, — (Katha U., 4.4). 

Atman is that pure intelligence which makes us conscious of the 
objects of our sleep or dream or the wakeful state. In that pure 
consciousness, there are no dualities of “Bhava” and “Abhava”, 
of “Svapna” and “Jagarana” and of “Mrtyu” and “Jivana”. This 
is stated as the nature of Supreme Reality that is Parasiva: 

— (Yogaja A.). In the present context, the 
term “Bhava” stands for the conception of “Aham” pertaining 
to the limited body and the term “Abhava” stands for the 
delusive conception that there is no Atman apart form the body. 
In the case of the Sivayogin, as described in the “Svaparajna- 
sthala”, both these conceptions are absent. The limited conce¬ 
ptions of “You” and “I” are merged into one ether of conscious¬ 
ness which is Parasiva. Both the conceptions of “Bhava” and 
“Abhava”, as explained above, are absent in the Sivayogin who is 
merged in Parasiva. This stage of the Sivayogin is called “Bhava- 
bhavalayasthala”. This state is called “Sunyakalpa” (similar to 
Sunya or void) but not “Sunya” (void). The terms “Cidambara”, 
“Cidakara”, “Cidanandamaya” show that this state is not a 
vacuum, not a negative state, but a positive state of conscious¬ 
ness and bliss in which the conceptions of “I” and “You” and of 
Bhava and Abhava are merged. 


MRuicjs 
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ciJKsdl— 3RI MMMK'MM— 

Then the author propounds in two stanzas the nature 
of that “Bhavabhavalaya”— 

4)c|^cM: UcblVIrl 11^ 11 

Trra irg i 


I mV9 11 

The Sivayogin who is liberated even while alive 
appears as relieved from the “Bhava” and the “Abhava”, 
because of the absence of the positive conception of “I” 
and of the negative conception that there is no Atman 
(apart from the body). (56) In the case of the Sivayogin 
who is of the nature of supreme consciousness and who is 
not associated with anything, there is no conception of 
either “Abhava” or “Bhava” with regard to the states of 
joy, sorrow, etc. (57) 

StRM— 3T4H|cRlfcc^ 3TRTT: “3^Hlchl W’ ?fd 

3TgfBrfrT iRReM- 

3TRTTT HlwiNPIPT ^^d^l 

HIAlVlNPR 

RtRtTd ’IM'HlcRfed : 11 R ^ 11 <i=Klcrl^u|^rli^|;Kcrl- 
T Rtejr), Rlvfs^H omtcbccilRc^: 11R'a 11 


1:11A 'o 11 


Due to the absence of the positive notion (bhava) of 
“I” (applicable to the limited body) and also due to the 
absence of the negative notion (abhava) in the case of the 
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“Atman” as per the statement of the Br. U., viz., “Aya- 
matma brahma”, which means: “This Atman is Brahman”, 
the Jivanmukta does not have the awareness of his “Self” 
and another “Self”. That means he is stationed in the 
sealed state of sluggishness as it were without the operation 
of mind. He is the Sivayogin who is free from the positive as 
well as the negative notions—the positive notion in the 
form of conception of “I” with reference to the limited 
body and the negative notion in the form of the conception 
of absence of Atman (other than the body). Such a 
Sivayogin shines in his Self-same state. He is totally free 
from the positive as well as the negative notions— the 
positive notion that there is one fundamental conception of 
“I” which persists through the state of deep sleep (supti) 
and the duration of absorption (laya) so as to delude 
himself as one destined to experience the sorrows through 
the conceit in the form of “I am the aggregate such as the 
body” and the negative notion that of “I am not the spirit 
with the conceit as conforming to the respective states in 
the form of the witness in the three states, viz., Jagrat, 
Svapna and Susupti. (56) To the great Sivayogin who 
is unassociated with the fundamental notion of “I” and 
who is of the nature of consciousness, there is neither 
the existence of the relation with the experiences of joy 
and sorrow nor the absence of such a relation with such 
experiences. (57) 

Notes: “Bhava” is “Aham” with reference to the limited 
body and “Abhava” is that there is no Atman other than body. 
Both the “Bhava” and the “Abhava” of the above conception 
are absent. amnicHi W— (Br. U., 2.5.19). There is no conception 
of “Bhavabhava” with regard to the experiences of joy and 
sorrow also. There is no positive idea that “I am happy or I 
am unhappy”, nor the negative idea that “I am not happy or I 
am not unhappy”. 






MRuicJg 
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Then the author says that nothing appears to the 
Yogin who is “Bhavabhavasunya”— 

^rfrfR WlPriPbi ^ct tarr i 

: I \^6 II 

To the Sivayogin who has discarded the notions of 
“Bhava” and “Abhava”, nothing appears as of manifested 
form or as of unmanifested form in that which is the 
brilliance in the form of consciousness. (58) 

— •Al£!h N I m C 11 It is clear. (58) 

Notes: the Sivayogin is one with that brilliance in the form 
of spiritual consciousness. Thus he is neither “sadrupa” nor 
“asadrupa”. 

otms'Mi— NMNRvPfT&fH •ynmRi— 

Then the author concludes the Bhavabhavalaya- 
sthala— 


UdkUHl ^TTcWTcft q ^FcldJ 

Ph^ch) ^4ni^icimiciH^4sr?r 




When one is totally merged in the Linga, the positive 
as well as the negative notions are not found evident. That 
is why this is the Bhavabhavalayasthala.(59) 

oilKsill— McbRIHHl 
lh ^ 11 


Since in the case of the great Yogin who has become 
one through communion with the Linga, there is nowhere 
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the evident appearance of the “Bhava” and the “Abhava”. 
This state of his is called “Bhavabhavalayasthala”. (59) 

Bhavabhavalayasthala ends 

Notes: Since in the case of the Sivayogin in this state, there 
are no dualities of the positive as well as the negative notions in 
the form of Atman and Anatman, Sukha and Duhkha, Sadrupa 
and Asadrupa, etc., this state is called “Bhavabhavalayasthala”. 




Cdltsdl— 3T?T—“3PT ^ Tl4 

(rRR(71J dcH’-rpfd f^pfr 3^ '^ 7 T3 r ' 4 i' yi ^ U| - 

RFKRT 7M *1^1 R?1T 

^ Rl l” ?fcT R%%R^R 13 RBT 1 R *HTT- 

NTWRETTEI R I d 4l PI HI *1H ^ ^1E>I fdTN- 

*rfcl — 

Jnanasunyasthala—(101) 


Then as per the statement of Maitreya U., viz., “Apa 
apsvagnimagnau, etc.”, which means: “One should observe 
water as mixed in water, fire in fire, wind in wind, ether in 
ether; likewise, there is merging of mind in the Purusa 
(Paramatman)” and according to the statement of the 
Sar. A., viz.,“Sarvasunyam nirabhasam,etc.” which means: 
“Everything like void, absence of appearance and commu¬ 
nion, should be such as ghee poured in ghee and as milk 
mixed in milk”, the author propounds in three stanzas the 
“Jnanasunyasthala” which is easily accessible to the Siva¬ 
yogin who is adept in “Bhavabhavalaya” through the absence 
of the knowledge of his “Self” and another “Self” — 

I 

?TH Wfaf d^lHw I l^o II 
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The knowledge in the form of discrimination between 
“Bhava” and the “Abhava” depending upon the “Para” 
and “Apara”, is not found in the Parasivabrahman. That is 
called “Jnanasunyasthala” (the state which is bereft of 
distinctive knowledge). (60) 



The knowledge consisting in the discrimination 
between “Bhava” and “Abhava” depending on the desire 
to know the “Para” and “Apara”, is absent in the Para- 
brahman, who is the Sivayogin adept in “Bhavabhavalaya”. 
This is called “Jananasunyasthala”. (60) 

Notes: “3TC ^cwIhhhI...” (Maitreya U.); Prcmw...” 

(Sar. A.). No consideration of duality creeps in at this last and 
ultimate stage which looks like void (Sunya), as it is indescri¬ 
bable and beyond ordinary apprehension. All knowledge of 
duality is relative (sapeksa). Good and bad, merit and demerit, 
above and below, behind and in front, etc., are all relative. All 
the positive (bhava) and negative (abhava) notions in the world 
of duality are relative. This knowledge of “Bhava” and “Abhava” 
objects which is relative, is born form “triputl”. Hence, in the 
Paramatman, i.e., Sivayogin who is beyond relative duality, who 
is beginningless and endless and who is absolute consciousness, 
there is no relative knowledge. Hence, he is “Jnanasunya”. By 
“Jnanasunya”, one should not understand that state as pure void 
(Sunya), because what is denied here is not the pure knowledge 
but that knowledge which is “janya”, i.e., which is the cause for 
rebirth. It is a state, a Sthala, but not a “non-entity”. As it is 
indescribable, the word “Sunya” is used as a comparison. Here 
the “sapeksa”-knowledge involving duality is totally absent. 


cU\isU \— 
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If it is asked as to how he appears, the answer is given 
here— 

^ ^ df^di^i 

HldlrUI fd Wlq d II ^ I I 




11 


Like water poured into water and like fire offered into 
fire, so the Atman absorbed in the Parasivabrahman does 
not appear separately. (61) How can any knowledge 
depending upon the function of “triputi” as the knower 
(Jnatr) known (Jneya) and knowledge (Jnana), be thinkable 
in the Supreme Principle which is the “Self’ of all and 
which is free from the doubt of duality? (62) 



The Sivayogin who has all the conceptions of the 
“Bhava” and the “Abhava” absorbed in the Mahalinga in 
the form of Parasivabrahman like water mixed in water and 
fire deposited in fire, is not found separately, because of 
the absence of (relative) knowledge. Here in the “Siva- 
dvaita” which is devoid of the knowledge of duality, as 
indicated by the analogy of water and fire, which is in the 
form of mixing of water with water and fire with fire, the 
non-duality is in the form of the equable communion like 
the combination of the sight of two eyes, but not of the 
nature of either decreasing or increasing of the content, 
like the water of the ocean. (61) It is clear. (62) 
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Notes: There is no scope for difference when water is mixed 
with water or when fire is mixed with fire. In the same way there 
is no sign of difference between the Sivayogin and the Para- 
matman in this ultimate “Sivadvaita”. The best explanation is 
given in the Sruti through the analogy of the waters of the rivers 
in the ocean: W TO: folFTI n«n 

Wtt fWfl I— (Mund. U., 3.2.8: Chand. 

U., 6.9.1)— “Just as the rivers flowing into the ocean disappear 
in it giving up their name and form, so the enlightened Yogin 
who is bereft of name and form becomes one with the divine 
Purusa who is the Supreme. This analogy serves the purpose of 
bringing out the nature of this merging. Let any number of rivers 
flow into the ocean there is no increase in the volume of water 
and the ocean does not overflow its shore (except when there is 
storm of sunami type). Even if the rivers do not flow into it there 
is no decrease in the water of the ocean. Let any number of 
enlightened Selves get merged into that ocean of consciousness, 
that is, Parasiva, there is no increase in the “svarupa” of that; 
otherwise there is no decrease in it. This is called “samanasama- 
rasarupaikya”. 

cdltsdl— m rl^cT fq^pqfq— 

Then the author elucidates the same idea in three 
stanzas— 


cdlUdd^WT W McbH-lddl f^ETTI 1^3 I I 

H \dlPl H HIT dKchl: I 

d 3[dT d JFpnSJ d fd4# d 11^*11 

fd?TTd %d I 1^ I I 


Parasivabrahman who is without modification, without 
form, eternal and limitless like the ether, stands without 
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any differences. (63) Hence there are no elements such as 
earth, etc., no stars, no gods, no human beings, no animals 
and no one else (appearing) distinct from him. (64) How 
can anybody think of the distinctive knowledge as asso¬ 
ciated with the notions of “You” and “I”, in him (Siva- 
Sivayogin-synthesis) who is characterised by mere con¬ 
sciousness, existence and bliss? (65) 


c4Ks4l— 

enwrap fawcn 


c bQNcl , m fWd: Rl^Rl I 

‘JrTTfH T, 3HRr4lRH4il^llI 4, 3Tf%PTTfc 

T T, frpf^ H, HI 

^1 


liwt? %HTf^nil^T7T I l^-^l I 


Parasivabrahman who is without modifications like 
clay, etc., without forms such as blue, yellow, etc., and 
without limits, is free from differences like the sky. Hence, 
there are no elements like earth, etc., no gods such as 
Visnu, etc., no human beings, no ordinary animals, and no 
one else apprehended apart from him. Hence who can 
think of the distinctive knowledge depending on the notions 
of “You” and “I”, in the Parasivabrahman, who is chara¬ 
cterised by existence, intelligence and bliss and nothing 
else? It means that nobody can think of that. (63-65) 

Notes: Parasivabrahman is “nirvikara” in the sense that he 
is not subjected to “Sad-bhavavikaras” as Jayate, Asti, Parina- 
mate, Vivardhate, Apakslyate and Vinasyati. He is infinite and 
absolute. Thus the question of limit does not arise in his case. He 
is without any form (akara). Time being only a wave of his 
existence, he is timeless, eternal. He is the reality that is not 
sublated in all the three times. He is compared to the Bhutakasa 
as it is understood as without change, and one, eternal and all- 
pervasive. This is only metaphorical. It is in the ultimate analysis 
only a bhutakasa that is one of the five elemental principles 
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which come among the thirty-six principles. Parasivabrahman is 
the infinite space consisting of all awareness in its absolute form. 
He has all the principles absorbed in his vastness. Apart from 
him there is nothing, no elements, no gods, no human beings, 
etc. Since he is the absolute consciousness, existence and bliss, 
no distinctive knowledge depending on the notions of “You” 
and “I” can exist in him. 


cdKsdl— zm — ^ 

f^blFT” 

W3 Hlkdlfd 


WmW TT7T: TC 


Then, in accordance with the statement of the Sve. U., 
viz., “Etajjneyam nityamevatmasamstham, etc.”, which 
means: “This should be always known as contained in the 
Atman and there is nothing else to be known” and in 
accordance with the statement of the D.K., viz., “Kevalam 
jneyamityuktam, etc”, which means: “It is said that it 
should be known and there is nothing else", the author 
propounds in five stanzas that there is no knowledge of 
“triputi” in the case of one who is in his state of self- 
realisation— 




: 11^11 


3TT^IcRr TTeb(T I 


Due to the absence of the knowable especially, the 
state is deemed as similar to void. That which is devoid of 
the knower and the knowledge, is devoid of the attributes 
like knowledge, etc. (66) In the beginning and in the end 
and in the middle as well, everywhere and at all times, there 
is void of the second object. (67) 
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041041— ddl'HMI'T •yc)oQ-|cj^rcjqi|ch5lM|'H|cH 

“*Pi^r wm\ f^rax#M ymX’ ^ urorat- 

^’A'brM ^ImPhRi ?fa:, f^Hl<>Hcl I TTW^^J^TT- 
f^HtwN^p 5iHiRf^^WiR^ u 1u ^ir; 3TT?RW% 
^ wfr ^PhRi I TTWRi;^ 

f^fi^i i^^-^v311 


Due to the absence of the knowable object in view of 
the absence of the knowledge of all objects, it is deemed 
that the knowledge here is similar to void. Even the 
Prabhakaras have accepted that “the sacred consciousness 
is the resort to understand the existence of an object”. 
Hence, it is a state in which the world of “triputl” such as 
the knower, knowledge, etc., is absent, the properties such 
as the knowledge, desire, etc., are absent and there is void, 
everywhere in the beginning, end and middle and at all 
times. It may be asked as to by what it is void. The answer is, 
it is devoid of a second object. Hence, it is deemed as the 
knowledge of void. (66-67) 

Notes: fwfWTWi, — (Sve. U., 1.12). '^T fbT- 

Phc^cm, §cqiR— (D.K., 18). If there is anything else, there can be 
knowledge. Since there is no second object to be known, the 
knowledge is “void” only. Hence this state is devoid of the world 
consisting in “triputl”, of the attributes such as desire, know¬ 
ledge, etc., of the beginning, end and middle and of all directions 
and times. Since there is no other thing to be known, it is said to 
be “Jnanasunya”. 

cdlMI — m df^r-HNNId— 

Then if it is asked as to why it is, the answer is given 
here— 

LKIcblVi UcblVI^ I11 
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The Parasivabrahman who is characterised purely 
by the non-duality with the brilliance of existence, intelli¬ 
gence and bliss and who is the supreme ether, appears 
like void. (68) 


cdKsdl — 


3RTPT 


4^McbRld I11 


The Parasivabrahman is marked by the secondless 
void with the brilliance of pure existence, intelligence and 
bliss. That is why he is similar to void. He shines as the 
supreme ether. (68) 

Notes: The Parabrahman in whom there is the void of 
knowledge, purely in his own original nature as constituted by 
existence, intelligence and bliss. Since he is devoid of distinction 
of the similarity or dissimilarity, he is said to be similar to void. 
This is not actually void. As told in the Ru. Ya., viz., 3tf$T^?sr- 
f^IR^T *1 J lsNeiRl s^dlHJ ^ — “When 

the world is reduced to the state of void on being merged in Para¬ 
sivabrahman with the culmination of all its variety, Parasiva¬ 
brahman is not himself void by nature. Hence Parasivabrahman 
is not void but appears as the supreme ether. 

otiKs^ii— dKic^m^ frwiwiWipf 


Then the author says that there is no occurance of the 
knowledge of alternatives in the Sivayogin who is in 
identity with such Parasivabrahman— 


Tt^MIciytld'W Tmra: I 1^ I I 

How can knowledge (of bheda) arise in the case of 
the Sivayogin who has attained identity with his own 
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fW9Tg 





illumination in the form of consciousness which is 
consisting in the lustre of the Mahalinga, i.e., Parasiva, 
which is devoid of the inclination in the form of the desire 
of knowledge, which is devoid of all means of getting at 
values of life and which has nothing beyond it? It means 
that it cannot arise in any way. (69) 

Notes: The “Sunyajnanasthiti” (the state of absence of 
knowledge) is not a state of void, but the state of supreme ether 
of non-duality full of the illumination of spiritual consciousness 
alone attained by the Sivayogin through communion with it. 
In this state, the Sivayogin has no inclination whatever for 
knowledge. Nor there is any consciousness of the values of life 
and of the means to them. What is the use of those values to him 
who is already in the state of Mukti which is the supreme value of 
life (Paramapurusartha). He is not aware of even this. He 
himself is all the Purusarthas. This is the state beyond which 
there is nothing else. There is no possibility of any “bheda- 
jnana”. That absence is “Jnanasunyatva”. 


oyitsMl— 3R— “^fcT 

"3iwr g RkmR wwr \ Rprt4 
4lRldl gTT ffrT fTSPI: 11” fT:%ll'H c blR c bld^lj > 'HK u l, 

WPPR^T: RpgRpgii^T: I HH- 
Rlf?T 'HHf'HcbHNrel^l^tlchH: 1|” 
fftT ^41d^^(^^=K1lRl^=KlW < 1j'HK u l H M<g c K1Vl^l u ig c K 1 c1l 


Then, in accordance with the statements of the Br. U., 
viz., “Neti neti” meaning “it is not” and “Asthulamananva- 
hrasva, etc.,” which means: “It is not fat, not atomic, 
not short, not long, etc.”, in accordance with the statement 
of Nisvasa Ka., viz., “Anakhye tu niralambe, etc.”, which 
means: “The liberated one is united with the ultimate 
which is indescribalbe, which is without anything positive 
and which is without any other principle, this is the 


conclusion of the Sastra” and also in accordance with the 
statement of the Tra. Ta., viz., “Pasupasupatiyogo, etc.”, 
which means: “The communion of the Pusu (Jiva) and 
Pasupati (Parasiva) is like the combination of the visions of 
two eyes into one vision, of the two regions of the sky into 
one and of the two regions of the ocean into one; it is an 
equable merging into one another like the union of the 
lover and his beloved in close embrace in the night”, the 
author gives the characteristices of the “Paramamukta” 
and concludes the “Jnanasunyasthala”— 

R7R cbl4^ll ^TTfTcT cbKUMUgnfa c[T I 

IV9o 11 

He who is neither in the state of effect (karyadasa) nor 
in the state of cause (karanadasa), is said to be one who has 
attained supreme liberation (Paramukta). (70) 

oqiom— ^4 ^frT ^frT RrT^TTRPTRRH *c|*c|^M- 

Hrqfaw ^Tfer, r ^nfer, wi 

TwRltR ^IldTcj RPTfw, H PiN-nR^R 

Tigro iRkg^ld I 3PT HR:—"3T%T?JT7TTT^^ 
HRT^^TRT ^7TT%RTg?HT, ''PTmgt 

H^Wj)c|: mi^|*^cki: TT f?R:” 

^RigH^T R HMHdR^rd<l^R=b4 L IRlRigd : d'l<RR^Kc|l^- 
W'R-MlR|c<4RrRc| KgRdRRl | PylRrl^iN RRfvl^TTPIl^- 
H%5Rfag;iiv9oii 

He does not have the state of effect due to his attain¬ 
ing the state of Self-realisation which is beyond the (36) 
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principles after denying his nature as “not this, not this”. 
Then if that is not there, he does not have the state of 
cause. There is no dependence (Sesatva) in the case of 
him who is described in terms of the synonyms such as 
Parabrahman, Parasiva, Paraliriga, etc., nor there is the 
state of having such a dependence. Such a Yogin is said 
to be Paramukta, who is eternally absolute and who is 
characterised by existence, intelligence and bliss. This is the 
gist of the matter: In accordance with the statement of the 
Sve. U., viz., “Anlsascatma badhyate, etc.”, which means: 
“The Self who does not know Isvara, is bound to the state 
of experiencing fruits of Karman; but when he knows the 
Lord, all fetters fall away from him” and according to the 
statement of the Vi. A., viz., “Pasabaddho bhavejjivah, 
etc.”, which means: “One who is bound by fetters, is the 
Jiva (embodied Soul) and one who is free from fetters 
is Parasiva (Universal Soul)” and also as per the teaching 
of the Guru and own experience, the flash of his own 
form which is expressed in terms of Parasiva and which is 
free from the five fetters, namely, Maya, Mala, Bindu, 
Tirobhava and Karman, is said to be supreme liberation 
(Paramukti). These three Lingas are to be related in order 
with three Arigas of the “Sivalirigaikya”. (70) 

Jnanasunyasthala ends 

Notes: — (Br. U., 2. 3.6). The full statement is— 

3n^Tt 'T id^llRRl — “Then (after speaking of 

the nature of the truth), comes this instruction (of Brahman, the 
truth of the truth — “satyasya satyam”) as: “It is not, it is not, 
firstly that there is nothing beyond it and secondly that there is 
nothing other than that”. This state of Brahman is the “satyasya 
satyam”, because of the exclusion of all particular adjuncts. It is 
only in the case of that which has any speciality, name, form, 
action, distinctive mark, species or quality, that there is possi¬ 
bility to describe in words. None of those specialities is found in 
the case of one in the state of Brahman. Hence it is not possible 
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to describe him in any way. When that state is described in terms 
of (Br. U., 3.9.28) ^ WTM”, it is descri¬ 

bed only through the superimposed name, form, action, etc. But 
when the question of describing its “svarupa” bereft all the 
specialities of adjuncts arises, then it is not possible to describe it 
in any way. Then the only alternative that is left is to describe it 
in terms of “not that, not that” through the denial of all the 
positive descriptions. Sankara says: 'PT 

3# WRT ^ crf^fct I . W 

Tc^H^H TTor^jPTT’ ’ ^c|Hir^l4:1 ^ 

’rath ^ writ ^ 

HimPi'&iHRiqq&Kui ?fcf l (Bhasya on Br. U., 

2.3.6). The “Jnanasunya” state is vividly brought out here. 
The same is dipicted in negative herms: — 

(Br. U., 3.8.8). The statement in full is this: 


^ cKiHlRl f^T *T cKJHlfa I This is how the state 
of Parasivabrahman in which the Sivayogin has become fully 
absorbed, can be described in negative terms: “It is not gross, 
nor atomic, nor short, nor long, nor red, nor sticky, nor shady, 
nor dark, nor wind, nor ether, nor attached, nor with taste, nor 


with smell, nor with the eye, nor with the ear, nor endowed with 
speech, nor with lustre, nor with life-breath, nor with face, nor 
having the interior, nor having the exterior; it does not eat 
anything and nobody can eat it.” 3T%rar?iTT, —(Sve.U., 1.8). 

“hi*N4I...” (VI.A.). The relation of karya (effect) and karana 
(cause) is a long long stream, which flows through the thirty-six 
principles. Each preceding principle is the cause of each of the 
following principle. Each following principle is the effect of each 
preceding principle. Every finite object is caught in that stream. 
But Parasivabrahman with whom the Sivayogin is one, is infinite 
and absolute. Hence he is neither the cause nor the effect. In the 
state of duality between the Jiva and Siva as the worshipper and 
the worshipped, Jiva experiences the feeling of dependence on 
Siva and he is the “Sesa” and Siva whom he depends upon is 
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called “Sesin”. But in the ultimate state in which the JIva is in 
total communion with Siva, there is no “Sesa-Sesi-bhava” but 
“Samanasamarasabhava”. The Sivayogin who is in this state is 
neither the Sesa nor the Sesin, because there is no duality at all. 
“SRTts^tJ...” (Nihsvasa Ka.); (Abhi. Va.). 

Ph?tK: feRT ?frT 

t?b-iRi— 

Sri Sivayogi Sivacarya who has composed this sacred 
text, indicates the conclusion of this sacred lore to his 
disciples and disciples of his disciples by saying in two 
stanzas that Sri Renukaganesvara stopped his discouse and 
remained silent— 


^ iJTT Tntoft^rrT 

TPte IIV9 ^ M 


rt wfcpfft: IIV9? 11 

Having propounded so far the supreme knowledge of 
Advaita revealing the bliss of Siva, which was before 
imparted by Siva to Parvatl, the lord of the Sivaganas (i.e., 
Sri Renuka) fell silent in a state of trance. (71) Looking at 
Sri Renuka well-versed in the Sivayoga, who sat silently 
after having told thus, the sage (Agastya) spoke joining his 
hands in reverence. (72) 

R>l<4d*M W1TRI^3WT1W1R- 
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hlnysHdeiHl 11 \a i ii ^Rihk<&ttt- 

froqi*f: i f^T^i ivs^ 11 

Renukaganesvara the lord of Saiva devotees, imparted 
the teaching so far to Agastya, the pitcher-born sage, in this 
way. It is a teaching containing the supreme knowledge 
in the form of “Sivadvaita”, which reveals the bliss of Siva 
and which was formerly taught in secret to Paravtl by 
Paramesvara. It is the knowledge of the Virasaiva lore 
from “Pindasthala” to “Jnanasunyasthala” which reveals the 
awareness of one’s own nature (as Siva) in the scrutiny 
at the beginning, end and middle. After imparting the 
teaching, he became immersed in the meditation of his own 
Self and assumed silence or became sealed in silence. (71) 
“Babhase” (he spoke) means that he started the eulogy of 
Sri Renuka. The rest is clear. (72) 

c-UKsdl— 3PT^r#r: ^U^b^Ri <b<Vd J l*ril ddl^Rl— 

Then Agastya eulogises Sri Renuka in seven stanzas— 


I | | 


'llfc* I I 


3W<fluffa4 VlUsHHeia 

^TT^TTt^ ftlcIlfWTJ I^MI 

3T2T R •H tu*! TRI Mdl R (rill Id WT: I 




IV9 ^ m 


^Id^cl ^ TTRT 

^: XR WTT^ft IIV919 11 
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W® cfcT I 

TTi fcR\ sjl^Pw WT: ^Wl IV9 6 11 

rTW mRhi^h Vl^-i-W U-HKd: I 
STFRT^ JTfmFT TTi fFTTsfej f^TTT 11^ I I 

O expert in the Sivayoga! O ocean of Sivajnana! O 
leader in the deliberations of all branches of knowledge 
such as Veda, Sastra, etc.! O remover of the bondage of 
transmigrationn by a mere glance ! O revealer of unrestri¬ 
cted conduct! O Siva with the light of Self-realisation! This 
sacred teaching has emerged from your mouth. On hearing 
it my mind is delighted. I have the vision of the lustre called 
Siva. (73-75) Fruitful, indeed, is my life to-day. Gone is my 
mental confusion. Cut asunder are the Fetters. My penances 
have yielded fruits. (76) Now, indeed, I have attained the 
status of the best among the best sages. None in the three 
worlds is similar to me. (77) Who in the worlds, other than 
me, has the auspicious penance to here this Sastra belong¬ 
ing to the tradition of “Sivadvaita” which has emerged 
from your mouth? (78) By Virtue of the ripening of my 
penances and due to the gracious favour of Sankara, you 
came here, O blessed one, to make me blessed through 
your words. (79) 






*pfeil4 u lk^kiqj fWPTSFd IV9^ 11 



:IM 



I lf?l£ 


FFERJI^-^ II 
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O expert in the trance of Sivadhyana! O ocean of Siva¬ 
jnana! O leader in the deliberations of all branches of 
knowledge such as Veda, Agama, Purana and other Sastras! 
O one whose sight is enough to remove the bondage of all 
the people! O one who gave birth to independent conduct! 
O Siva whose spirit has arisen from your own lustre! O lord 
of the Sivaganas! This sacred lore is the faultless Virasaiva 
lore which has emerged from your mouth. On hearing it 
may mind is delighted. I have the visioin of the brilliance of 
Siva. (73-75) “Now”- this should be connected with all the 
sentences here. (76) “Munirajottamottamam” means that 
he (Agastya) has attained the status of the best among the 
best sages. There is “abheda” between the “Dharma” and 
the “Dharmin”. The rest is clear. (77) “Udglrnam” means 
“emerged out”. Sastra is Virasaivasastra. “Mahabhaga” 
means “the excellent one”. The rest is clear. (78-79) 


Then Sri Sivacarya who has composed this work says 
that Sri Renuka praised Agastya— 


3|IH)cKl cb*>U||££U| RT TTHtm: I \6o || 

Sri Renukaganesvara looked with compassionate eyes 
at Agastya, the best among the sages, who spoke in such a 
devotion, and praised him.(80) 

cditsdi— Rnrqi^driMsf: i fm i \c ° 11 

“Vinayat” means “with devotion”. The rest is clear. (80) 
Now Renuka praised Agastya in six stanzas— 

^if^TT |J |<£ ^ I | 
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mi fvicUKII^ ^cll^chl I 

ftfer mfm w ^ d^%vm \c ? 11 

TSrTWrTi rT^rTW^n I 

tttsr^ nfer \6 3 11 

T^T^TrT^T%: ^kn^: f?TcT: I 


11<** 11 


rTf^ 


i i^m i 


^Irlcq «cRdJ \6 ^ I I 

lJd^c|U|H|^U| m$m TTFRT^T: I 
3{Z(M W ^ VII^I'WI’W TT^rT^ 11 
fviciijd r^rfq jrrmtero i i<*i9 11 



O Agastya! O the best among the sages! O leader of 
the sages! Who else other than you has the eligibility to 
hear the sacred lore of Siva? (81) You are alone the fit 
receipient of Siva’s gracious favour. Having decided like 
this, this kind of a Sastra has been told to you by me. (82) O 
Sage! this Sastra has to be established by you in all the 
worlds. There is no other means of knowing Sivajnana 
except this anywhere. (83) This is the secret teaching 
imparted by Siva, the lord of Parvatl, who is omniscient 
and who is the bestower of favour on all, for the benefit of 
all the worlds. (84) This is the best among the essential 


mRu^cjs 
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teachings of the Saiva doctrines. It is the all-in-all of Veda 
and Vedanta. It propounds knowledge and practice. It is to 
be grasped by the Viramahesvaras. It reveals the doctrine 
of Sivadvaita. It should be imparted to the tested disciples 
but not to all. (85-86) By merely hearing this all will have 
their sins exhausted. In order to make this Sastra prevalent 
only I have descended on this earth. You, too, spread this 
Knowledge of Sivadvaita. (87) 

Here ends the twentieth Chapter of 
Sri Siddhantasikhamani which is an authority on 
Virasaivism dealing with the nine Lihgasthalas 
of the Aikyasthala written by Sri Sivayogi Sivacaiya 
who has attained Bralimanhood through 
the path of six Sthalas. (20) 


cdKsdl— 


cdKsdl— “ifchlxK^ld WgTTI 

3W cbKdldJ r 

M RhT Hl*d)c4*f: I \6 R 11 drafted*?: 1 16 1 11 

16 3 II 1 dk^cK^- 

I f?IF \6V 11 7lft4 dl^lddd^d^lddlMHI^rd- 
Wb Tffe ?1T^ cblfH^lRdl^dHl^lRi^lRlRc4HH'HKI IJ liyi1- 
FtrPT dHish4IM=bRI=b 

4H u fi4 L K^|c|l4dMRmK^fH4 “FRoT kftdT 3kkflkFl 
^Mk^KTlkk 4 Md4dRldMl4:” ^cKd 5 ^:, "Wl^TT- 
mfkMW fTTTTPT H^IHcl: I JW ^iRhT l” 

4lT5TFFl^Hr^ TdkkkF: RMkl 3 -mR|c^iRu1 
11 FTF^II^II 



imfiw: WRTW:ll?o // 



As per the statement of the Yogaja A. viz., “Ekottara- 
satam prokta, etc.”, which means: “I have earlier told one 
hundered and one kinds of Dlksa. The devotee who is 
initiated according to them by the Guru, is eligible to this”, 
it means that except him (i.e., Agstya) no one is eligible to 
this Sastra. (81) “(Tantram) Idrsam” means the Virasaiva- 
sastra. (82). It is clear. (83) “Siddhaye” means “for the 
accomplishment (siddhi) of enjoyment (here) and libertion 
(herefter)”. The rest is clear. (84) “This” (tadidam) means: 
“This Sastra which propounds the Path of Sivayoga consi¬ 
sting in six Sthalas”. This is the best among the essential 
doctrines based on the twenty-eight divine Agamas from 
Kamika to Vatula. This is the essence of the four Vadas 
and the thirty-two Upanisads. This reveals the knowledge 
and practice of Virsaivism. This has to be accepted by the 
Viramahesvaras. This teaches “Sivadvaita”. As per the 
Aitareya Sru. viz., “Tavatyah samhita, etc.”, which means: 
“This (Sastra)” should be imparted to a disciple who has 
completed all the “Samhltas” the teacher should not impart 
to any one who has not stayed one year” as a disciple and 
according to the statement of the Yogaja A., viz., “Bhakta- 
syaivatmasisyasya, etc.,” which means: “The enlightened 
teacher can give with overflowing joy, this Sastra to his own 
close disciple who is full of devotion and who has the spirit 
of renunication”, this Sastra should be given only to a 
tested disciple; this should not be given to anyone who is 
not eligible. (85-86). It is clear. (87) 

Here ends the twentieth chapter dealing with the Nine 
Lihgasthalas of the Aikyasthala in the commentary on 
Sri Siddhantasikhamani called Tattvapradipika, 
Written by Sri Maritontadaiya who is foremost 
among those who are well-versed in 
Vyakarana, Mimamsa and Nyaya (20) 


• •• 



IJcbfcivi: 

STHs^T— 3T?J <c|u|R|^^dt t^RFHciiii fT^Tf^trRJ^JT- 

nillRg cfi^cHH^ fWTtMWM^: ; ^tf?MJTf?l 1 % WTTri 

3PRR <^ c hPl^1 c l u l'HclK < c 1 u lRi<^^t^T ^HTCURTd^jt: 

^PJ^ — 

Then after making prevalent among his disciples 
and the disciples of his disciples the Virasaiva lore from 
Pindasthala to Jnanasunyasthala taught by Sri Revana- 
siddhesvara to Agastya the pitcher-born sage, Sri Sivayogi 
Sivacarya presents in brief an account of the dialogue 
between Sri Renuka and Vibhisana and of Sri Revana- 
siddhesvara’s merging into the Linga in fifty five (four) 
stanzas — 

f%RHI?RTWHT I R I I 

^ f? fyraf^RT 4Uv1ew<i WTJ 
vjuhPd wri *rf?m r i i 

Having said this, while he (Agastya) was looking at 
him, Sri Renuka disappeared in front of him, only cheri¬ 
shing the Mahadeva in his own Self, (i) He who hears with 
pure mind this Saiva doctrine pertaining to this excellent 
Virasaiva faith will get the supreme state. (2) 
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I R 11 


It is clear. (1) That person who listens with pure mind 
to this all-superior Saiva doctrine—the doctrine which is in 
conformity with Sruti and which is in tune with the code of 
Virasaiva religion consisting in the path of Angasthalas and 
Lingasthalas— attains to the supreme state of Mukti. (2) 



Then the author narrates that Sri Renuka who had 
disappeared, entered Lanka — 



31KH1K RfT MUMiych: 113 II 


•MUMM TT^WFi 






W hUMlilchHJ 



TRT^T : I 

PHWW TT Pl*ll4HHlfeR: 11 ^ II 


Sri Renuka, the lord of the Sivaganas, who is fond of 
practices of his liking and who assumed a visible form on 
his own, reached the city of Lanka. (3) On seeing the arrival 
of the blessed one who was well-versed in all the Agamas, 
Vibhlsana took him to his own palace. (4) Having given his 
charming throne to the lord of the Sivaganas, he rendered 
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worship to him through all customary services such as 
Arghya and Padya (offering water for sipping and for 
washing the feet). (5) On the gesture of Sri Renuka who 
was so worshipped and who was so pleased, he (Vibhlsana) 
sat on his seat near him (Sri Renuka). (6) 


o4Ks4l— 

Mvm\ mil 


>: 1 fW 13 11 

il'HH S^f:lMwgmi 


115II 


“Svacchandacararasikah” means “he who was fond 
of the pure practices of his liking”. The rest is clear. (3) 
“Mahabhagah” means “noble one”. “Sarvagamavisaradhh” 
refers to his scholarship in the divine Agamas from 
Kamikagama to Vatulagama. The rest is clear. (4) “Nije 
bhadrasane” means “his own throne”. The rest is clear. (5) 
Having been ordered by Sri Renuka who was pleased with 
worship, Vibhlsana sat near him on a seat of his own. (6) 

c4Ks4l— m — — 

Then Vibhlsana— 




^5^ rcfi 


I P9 I I 


\6 11 

RTlpTm: T|4 c||^II: II 
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ZTfTcl I 

Ttf wr TTTCcft II ^ o M 

Vibhlsana spoke to the lord of the Sivaganas with his 
hands joined in reverence: “O Renuka! O Lord of the 
Ganas! O expert in the knowledge of Siva! I have clearly 
heard that you who are actually another Siva assuming a 
human form, have descended on this earth” (7-8). “It is 
due to the excess of my good fortune that you have come to 
this city. How can persons like you be easy of access to the 
persons lacking in good fortune?” (9). By Virtue of the 
excess of good fortune, no one in the worlds is equal to me 
to whose house your holiness, who is actually Siva, has 
come of your own accord” (10). 


I 7T VPsl ^ 


ci RidR-id fFtafaRi 

Z 'W 'FTfri ?RfT 

isf: 11 £ 11 Ft IzmHWFT 

> McdddH RTT 


d|cMlddl^dfHriW:lli 11 I % 11 Ft R] 
F^FFt *t TMRPT MlklbRl, 

11 ^ o 11 


Vibhlsana spoke to him who stood in a human form as 
actually another Siva. This should be understood. He 
addressed the lord of the Sivaganas in such a way as joining 
his hands in reverence. “Rrtanjali” is used in the sense 
of‘Krtanjalih san’. “Ababhase” means making submission 
before him. (7) It means that he (Vibhlsana) heard about 
him through the news spread among the people that he 
was Sri Renuka, the lord of the Ganas descended on the 
earth. (8) It is clear. (9) O Renuka, you who are the actual 
Mahesvara descended on the earth and you have on your 
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own accord have entered my palace. Hence, by virtue of 
the excess of my good fortune, no body in the worlds is 
equal to me. (10) 


cdltsdl— 3RT 


Then the author says that it was not only that much — 

^uTTSlf it ijft ^KTTsff TT^RTF^I: I 
^TtforT t* fKTTgf RT : I m 11 


fcfTUT cbc^liui TT$n^ I 



I IS? M 


“Blessed is my city; blessed is the family of demons; 
blessed, indeed, is my life that you have come within the 
range of my sight”— to him, the blessed lord of demons, 
who said thus, the lord of the Sivaganas uttered with a smile 
words that were apt to create delight in all and that were 
auspicious. (11-12) 


c^Ksdl— FT FI WT if cRFIc^ F^fT 

^dl^rqiRu^ 11 npHr-Msf: I 

friFVdl-HTit I f?l£ FIFF, 11*311 


O Renuka! Now you have come within the range of 
my sight. Hence, blessed is the city of Lanka, etc. (11) 
“Sasmitah” means “endowed with smile” “Visvollasakari” 
means “that speech which makes all delighted”. The rest is 
clear. (12) 


cdltsdl— 3F1 drib b\i 



Then the author describes in four stanzas the manner 
of his speech — 
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IT^T^TRT r^T 
t^T (cHI chEd cTT%3[ 


H^ll 


3T&i||rHic|^|M<dHI4^l TT^RT^T I I ^ I I 

O Vibhlsana! O blessed one! I know that you are 
learned in Dharma, knower of the essence of all Sastras, 
devoted to all Saiva faiths and deeply interested in spiritual 
knowledge. So they say, O Lord of the demons! Except in 
you, in whom can this kind of devotion arise? (13-14) 


c4Ks4l— IU 11 *ft 


?T1W 


WW 


d I 11 


It is clear. (13) O Vibhlsana! You know the essence of 
all the Sastras such as Vedas, Agamas, etc., you are intere¬ 
sted in all the Saiva faiths. People say that you are deeply 
immersed in the spiritual knowledge consisting in the 
realisation of knowledge of Sivadvaita. (14) 

cdKsdl— 3ET; chKUHtt— 

Hence for that reason— 


sTSH 




41441 fa ^ cr wra i ^ i1 

^TTWnt I 

-m*l WTT tftr4I c^M^K fswfauT: I 1^19 I I 


mRu^cjs 
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“On hearing about the wealth of your Dharma I have 
become astonished. On my way to the eternal Kailasa, I 
have come to you. I am pleased with your captivating, 
widely known ways of moral behaviour. I shall give a boon 
and you can actually ask what you aspire for”. When thus 
the lord of Sivaganas spoke in such a way as to do gracious 
favour to him, Vibhlsana saluted him with great affection 
and told. (15-17) 


<*!Ks4l— 


I R M I VW{\ 1*511 
iRlcq^: I 11 


“On my way back to the eternal Kailasa, I got asto¬ 
nished on hearing about your wealth of religious merit and 
came to you”— this is the meaning. (15) It is clear.(16) 
“He told” means “he made a submission to him.” (17) 


cdKs4l— 3T?T ddicbk T§fa: Tjt: 4444 

TTSlfa: t^dld— 


Then the author shows the manner of that speech or 
submission in six stanzas and indicates the substance of 
Ravana's, resolve in eight stanzas— 



4RT4: fvicMlPH: I 


^TT: 


TmURTTRCR: Il*<£ 11 


ciifednj i^ii 


TRWt f| TRT WT Tnl^HfvUsllnrui: I 
31^VI^4iMI8T ^TRlfl I Ro 11 
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TTf^MVIckid: I 

: ^JTT: TTcf ■U^iri^RIT fci^ilPndl: II?? II 

IT <J chlHdvtfd WdRdPdil^MJ 
jut PdWddRui TT^JTfqf?ft5^TJ I?? 11 

TT <J <IHVKlfd4: chUd^PdddTdd: I 
3Tdf m *Wlc-fi«W HIUdl^rT^rferT: 11?3 II 

“By a mere favour of the visit of Your Holiness, the 
Sivayogin, the fortunes that are rare in all the worlds are 
obtained. Still, O Lord of the Sivaganas! I have an appeal 
to make on something. When the good deeds become 
ripe, the desire is automatically fulfilled. My brother 
Ravana was the crest jewel among the ardent devotees of 
Mahesvara. He ruled the three worlds without any harm 
from the enemies. All the gods headed by Indra, etc., 
whose power was unable to stand his limitless prowess, 
were relieved of their royal wealth. Due to the bad turn of 
time and on account of the degradation of his character, he 
was killed in the battle by Rama, an incarnation of Lord 
Visnu. Pierced by the arrow of Rama and with his life- 
breath almost slipping from the throat, he became caught 
in acute grief and spoke to me on seeing me alive”. (18-23) 

5ITM— *ft Vim, RlddlRlH) WT ^HHH^MI^Rci 

URTT HUM I f?T£ 

mil rRTT wim ft ufag ^ 

IMdHI^cdsf: IRoll | ^ 11 T?W{\ | ? ? 11 ^ 

T|f ^c|lcd^:fe?T: ^McdcKRrd^f: I I? 3 II 

“O Lord of the Sivaganas, merely by the favour of the 
arrival of Your Holiness the Sivayogin, fortunes which are 


rare to all the people, are obtained. (18) “Me” means “by 
me”. The rest is clear. (19) “Adrsta-satrusambadham” is 
used adverbially to mean that he ruled the well known 
three worlds in such a way as there was no harm from the 
enemies. (20) It is clear. (21) It is clear. (22) That Ravana, 
having been injured by the arrow of Rama and having the 
life-breath held in the throat, saw me as one alive among 
the demons and told me with acute grief.” (23) 

cdlLdl— 3T?T <ld u i)4dMcbkyMMK4Rl— 

The author, then, presents what was told by Ravana to 
his brother — 

f^njfopjT Pdvlbi^ uni!; i 

STcrf^TStsfTT T$RTi ^HiHiUdl^ II?* 11 

ddH?IH4R>4dl sildcblP<U| : | 

f^Tt' ^ ^ URcTT ^TTT f| farfirf^T: II? m I 

PH^chldfdi yfdbdMfa^ Wt I 

I 1?^ I I 

“O Vibhlsana! Knower of special flash! Person of 
great wisdom! Pious man! You are alone living due to the 
abundance of the good furtune of the family of demons. 
We who got filled with ignorance and who practised deceit 
towards noble persons, are now reduced to this condition. 
The ordinance of destiny cannot be trespassed. The resolve 
that I had taken earlier to install nine crore Lingas in this 
place remains partially to be completed”. (24-26) 

HIM— ^IF^I I?* 11 WT^IFRFM: ^RTf Wg WIT 

stmiRui TjRt 3TMT: I ?T?JT ft faRlMt: ^1#T- 

^fxl:, 5'W'tl ft ^l%3H^mi I^feT^pf: 11? h 11 ^ 
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It is clear. (24) We were in ignorance and as such 
acted wrongly towards the the noble persons. Hence we are 
reduced this condition. The ordinance of destiny or the 
happening according to divine dispensation is indeed 
difficult to trespass. It means that destiny is hard to 
trespass, indeed. (25) “In this place” means “in the 
precincts of the city of Lanka”. It was resolved to get nine 
crore Lingas installed. In that a little still remains to be 
completed. (26) 


o4Ks4l— 


It is said as to how much remained to be done— 






I RV9 I I 


<T2TT -Q[% chlluTd 14IdId W TOT I I? 6 I I 




3TT£It4^|c|HI 41I^ cUp^dHJ 13 * M 


“I got six crore Lingas duly installed. Now you have to 
get three crore Lingas installed.” “Having thus heard his 
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words as he was in a humble state of mind and was about to 
die, I promised that I would duly do so. I decided to get 
three crore Lingas unsurpassed in greatness installed 
simultaneously according to Sastra. But I stayed like this 
only without being able to find an Acarya who was an 
expert in installing the three crore Lingas simultaneously. 
O knower of the special points of the Sivasastra! You are 
the treasure of the knowledge of Siva. Please officiate as 
the Acarya and fulfil my desire”. (27-31) 



KM WTt? 113*11 


It means that “You have to do so in order to fulfil that 
resolve”. (27) It is clear. (28) It is clear.(29) “Iha” (here) 
means “in Laiika”. “In respect of installing three crore 
Lingas simultaneously, I could not find the principal 
Acarya and stayed like this”. (30) “O Knower of the special 
points of the Sivasastra! O Revanasiddha! You are the 
treasure or storehouse of the knowledge of Siva. Hence 
assume the office of the Acarya for the three crore Lingas, 
i.e., assume the forms of three crore Acaryas, and fulfil my 
desire”. (31) 


o4Ks4l— 






Then the author propounds in five stanzas that Sri 
Renuka fulfilled his desire and disappeared— 

cTER sftfRT: I 

OUMMch: 113? II 
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<b\r<Li4 g PH^ni Hsnfarfsj 11 


1133 11 


rTT^i RTU •HHIHlcKI fsnftuUT: I 


yUMIH 


r: 1 13* 11 


HURT PcH^d W& TT^WT I 


IRMI 


f^^Huftsfq ^jchW TRTRRT: I 


t?T^mickH-HI-HcM: fWRTWTHTRRRTJ 13^ M 

On hearing those words of the wise king of demons, 
the lord of Sivaganas, the omniscient one, replied that he 
would do so. There, in Lanka, in order to fulfil the heart’s 
desire of Vibhlsana, who was pleased, he installed at that 
very moment the three crore Lingas according to Sastra 
and according to the procedure by assuming the forms of 
three crore Acaryas.(32-33) On seeing such a greatness 
of his, Vibhlsana with astonishment fell at his feet again 
and again. (34) Then having conferred his favour on the 
king of demons who saluted with such humility and who 
had become delighted, Sri Renuka disappeared by his 
power.(35) Vibhlsana who had become delighted, got 
adhered to devotion towards Siva out of the gracious 
favour of Sri Renuka and ruled the kingdom firmly. (36) 

cURIUT— UpRJSfTH : I fW •PtKhJ I 3 R I I 

HHdgNi 11*1^113*11 

*TFIJ 13M I VW{\ 135 11 

“Pratisusrava” means that “he accepted”. The rest is 
clear. (32) “There” means “in Lanka”. “Of Paulastya” means 
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“Of Vibhlsana”. The rest is clear. (33) It is clear. (34) It is 
clear. (35) It is clear. (36) 

cURIUT— 3T?Rgf^Sg HfegFI •y^N- 

TOfa: WRRffrf— 

Then the author reveals in eight stanzas the greatness 
of Revanasiddhesvara who became reknowned in all the 
eight directions— 

^UJHTtsfH HfRfaTT: WTHf^PdHU^ | 

W5&323 iHUlld'RTforT: 113^11 


II3<* I I 


3RHT2J 


fRTT^^RR : LlcWchf^Ul : 113 ^ M 


tSl^Ptrcll ^'U'cU-tuqmu^n | |^o || 


(c|pj|rq T^U^rTeTUTT«INPlrcu fclriHHH I I 


3TRRTRT 


I 1*^ II 


rTHTTeRTforT: 4^: I 

■RpfRT§nf^r?JRRH fvicl-W HTU I*? I I 

H^RTT WH *tui ^TFTT (vieUfipHHJ 

rT^Rft Pd*H ^TT^RJIRT WlTOri 1*3 M 

Sri Renuka who was endowed with great power, 
moved about on the expance of the earth, sometimes 
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unseen and sometimes seen and with supreme non-duality 
assumed. He rendered all the people blessed and made 
them endowed with the ripening of their Karman by 
casting his glances showering the drizzle of compassion 
towards some people, by giving discourses on Sivadvaita to 
some others and by staying with still others and removing 
their Malas. Having shown his great superiority with his 
interest in Saiva philosophy, having refuted the views of 
those who had wrong practices, who were heretics and 
who belonged to other systems, who were experts in the art 
of using amulets and incantations and who were belonging 
to the circles of Siddhas of other views and having won 
over all of them through his great resourcefulness and 
established the tradition of Saivagamas, he came back to 
the place of his first appearance which was the city called 
Kollipakl. Having been honoured by all the people who 
were devoted to Siva, he reached the temple of Siva called 
Somesvara. While all the devotees and Sivayogins were 
looking on, he created astonishment in them with his 
merits and prayed Siva. (37-43) 
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“Pracchannah” (unseen) — here it should be under¬ 
stood that he remained unseen for seven hundred years. 
Again on appearing to the people, he blessed some persons 
with his glances filled with compassion, others with his 
teaching which revealed Sivadvaita, still others with his 
pure company and the rest of the people, who were 
efficient in all arts and who were having their fetters of 
Mala, Maya, etc., ripened. Sri Revanasiddha who was fond 
of Saiva philosophy showed his greatness consisting in 
various, wonderful deeds. He refuted the views of other 
systems of philosophy such as those of the Vaisnavas, etc., 
the heretics and those doing wrong practices such as having 
the marks of conch-shell, disc of Visnu, etc. He won over 
by his power the circles of Siddhas belong to other faiths 
such as Kapalikas, the nine crore Siddhas such as Goraksa, 
etc. He established the doctrines of the Agamas such as 
Kamikagama, etc. Then he came back to the place of his 
first appearance called Kollipakl. (37-41) “Sambhavitah” 
means “honoured”. The rest is clear. (42) “Bhavaih” 
means “with pure merits”. “Vismayam tanvanah” means 
“spreading astonishment”. (43) 

cqus'Mi— 3RT -y^RT: Tjt: <1 Rl — 

Then in seven stanzas, the author shows how Sri 
Renuka praised Lord Somesvara— 
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4i<lfVlc|^l^chRciJ^chHI8IT MX19II 


JjU|4t|lKld)d I 

«fe(TWR 


I 1X4 I I 


TJTft*Ti M<AVIH T7Tf|m MlcJ<M I 
rcKI*HI H^dlcIrshlHUN 11 

sraifr ^ci^cWHiniJinHi 11x4 n 


3TrT: xrt TcTC=\Tj % Wt^cbWlsf^T I 

3RTT^ r*fe^ch4-i|irclv'lNd: I mo 11 


O God of gods! Lord of the world! Cause of the 
causes of the world! One with his feet-lotuses saluted by 
Brahman, Visnu, Indra, etc! One who is efficient in 
managing the art of delusion in the form of drama of 
transmigration! One whose grandeur is revealed by all 
Vedas and Vedanta! O Physician curing the disease of 
transmigration! One who is endowed with all unrestricted 
power! Existence, intelligence and bliss in form! All in all! 
One whose body is supreme ether! One who displays the 
Jyotirlinga which is the substratum of the entire universe! 
One bearing the lustre of the divine forms such as Sadasiva! 
One beyond the state of three gunas (sattva, etc.,)! Destro¬ 
yer of three Malas! One possessing the power of creation, 
etc., of the three worlds! One possessing the three Vedas 
(Rg, Yajus and Saman) as his three eyes! Save me, O great 
Lord! Save me, O lord of Parvatl! According to your order 
I wandered on the surface of the earth until this time in 
order to propagate the Agamas taught by you. Now onwards 
I want to attain your form, O Lord Sankara! With special 
compassion give me some space to enter. (44-50) 


HTHM— 3T4 *PI^4 I 

01414)41414 1 1** 11 OOK4ldch^Pd4T4N4M4 

11X4 11 “SfTORRft l^T” 1 

iTTS 11X4 11 ''^icrlRrl^-N T>T:” ^fcl ^r)'JlTRlRrl^-04<?'') IJ l 

I OcbelPHtcbel- 

I 310— <<; 0 Tsk ¥ ^TR: 

WTTOtO 3t|U|c|chi4uHir4cblls4Hd44l^yl4cb< 'W J f0r4lldM- 

OOfOeTER 11X4 11 VW{\ 1X4 11 Ot 

mIOoS 411^'^T, 3T0: I 310 % TTTT crf^J- 

cbioliRo, or 3 irRTowi ^ i 3130^ ^ footool ^ft 

: 114 0 || 

Here by the word “Jagat”, the (fourteen) “Bhuvanas” 
(regions) should be understood. It means: O one who is the 
cause for the Bindu, Maya, etc., which are in turn causes of 
those regions! (44) It means: O one who gives success to 
the art of delusion of the drama in the form of trans¬ 
migration!^) As per the Sruti “Akasasariram brahma” 
(Tai. U., 1.6.2), it means: O one who has ether of con¬ 
sciousness as his body! The rest is clear.(46) According to 
the Sruti “Jvalalingaya namah”; it means: O one who is 
appearing in the form of Jyotirlinga! As per the Sruti, 
“Sthirebhirangaih pururupa ugrah” (Rv. 2.33.9), it means: 
“O one who possesses the signs of all the divine forms 
with limbs and without limbs such as Sadasiva, etc.”, (Atha. 
Siras. U., 3). (47) One beyond the state of gunas, viz., sattva, 
rajas and tamas (Prakrti)! One who removes the three 
Malas called Anava, Karmika and Mayika! One who is 
prone to the diversion of sport in the form of the five 
functions such as creation, etc., in the case of three worlds 
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called Svarga, Martya and Patala! One who has the three 
Srutis, viz., Rg, Yajus and Saman, as his three eyes. (48) It 
is clear. (49) O Sankara, i.e., O bringer of solace! That is 
why he is famous as “Somesvara” (Soma=moon; solace is 
the effect of the moon). “Atah param” should be taken in 
the sense of “itah param”, from now onwards. “I am now 
wanting to attain your form, give some space to me. Extend 
me especially your compassion towards me. (50) 



Then in three “Vrttas” (stanzas in the Vrtta metres), 
the author describes how Siva was pleased and how Sri 
Revanasiddhesvara got merged into the Linga — 





clrHHtei JTfT^'JTTcT 



feit §^umid wfi Tftif cid^4un: i ii 


Tfew WlfesTt^ftfefemn: I 




wucbivi <khXi ^ 11 


'WMchiJ^i fecq|ch|} }ujcb I 

fef rfet fefRTT^rfef ^ WPTT 

«rjjcn 11 


When it was told like this by the Lord of the Sivaganas, 
there arose suddenly a loud voice from the Sivalinga saying 
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“come in, O my son! O great saint! I am pleased with your 
devotion”. Struck with wonder were the people then. The 
drums of gods produced their sound in the sky and the 
Ganas of Siva showered flowers. (51) On hearing that 
compassionate speech of Siva which arose from the Linga, 
the lord of the Ganas with his mind pleased and shining 
with lustre, entered into the self-luminous, supreme Joytir- 
linga then, while he was being eulogised by the wonder- 
struck disciples full of longings. (52) When Sri Renuka, 
the lord of the Siddhas, who had the divine form, merged 
into that self-luminous Linga, then all the people became 
highly astonished. The devotion towards Siva became 
authoritative. (53) 


c4Ks4l— WTPfe 

y$yi rlcSFR Tdt '4t 

fWTFFPf <3 u lfy<£l'is 4 l3RK, 'RTIErR ,) R?4T 

3R IRHLRh, 3IFL*5 3H4I^Pd TR: fWf d4< J KI^ 
3M^I ?R1 rg’JrTT ?KlR u IHI^f TFT 

'pTy^Rl':, 3TFHR ^iPinclIT, 7 T a lT: WLFTT 
m, 44^Rc4?f: 11A ^ II 3T2Tt 


:r^E: 


jUEr'MmGnUEULLIUIEfKircLLIIKHl 


yijcb+y fiwffd TRT f?lWRR%RR3 ^Rtrlcim 
hlr|lcT^^3^cTT?LRfe: 3Tjqt: Rl44)RlRT: WfRRxPTT 

: 3Ff, fRRf TT WRTR RfR- 

MchRI^M "TRT W ^W’, “ffe HRT- 

?Rt y^nsiRi^fecyRi- 

ife MidMlpMsf: I lh ^ I 1 Ro4I4)R 135 % 

fen?) {duify^w: wRiRt ri^: ?rf¥R;fRt 

yh'kl'dH) RlRhd 3^44441 3TTTTlTf I 
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d^lil ^Idl ,) TOT: 


«Tf^rT: WTF1T JFPN’ 


him? ii 


When the Lord of Sivaganas, Sri Revanasiddhesvara 
requested like this, suddenely, at that moment itself, Siva 
uttered aloud from that Somesvaralihga his words saying, 
“O great saint with the firm knowledge of the Vedas and 
Agamas! My son, Revanasiddha, I am pleased with your 
devotion consisting of nine types; come in”. Then the 
people became thrilled with astonishment. In the sky the 
drums of gods poduced their sound. The hosts of gods and 
Siva’s devotees began to shower flowers (from the sky).(51) 
Then, after the shower of flowers, the lord of the Sivaganas, 
Sri Revanasiddha, who was pleased, became illumined by 
the brilliance of Siva, on hearing from the Somesvaralihga 
the aforesaid words of Siva full of compassion, and was 
being praised by his followers, the Sivayogins, with long¬ 
ings. At that time he entered, i.e., merged in such a way as 
there would be no increasing or decreasing, the Linga of 
consciousness (Cillinga) celebrated in the Sruti statements 
as “Tasya bhasa sarvamidam vibhati” and “Tameva bhantam 
anubhati sarvam” (Katha. U., 5.15; Sve. U., 6.14; Mund.U., 
2.2.10).(52) When Sri Renuka, endowed with divine, capti¬ 
vating form, who was the lord of the Siddhas, merged into 
the Somesvaralihga; all the people became struck with 
wonder. Then at that time, the devotion connected with 
Siva became corroborated with authority, i.e., got esta¬ 
blished with authority. (53) 


Hlo) 3T4TT4 IRW 


Then the author speaks of the importance of this work- 
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«nr«4Mrvi<dwrui w phRsmi to 




This Sri Siddhantasikhamani which has as its path of 
Vlrasaivism propounded by Vedas and Agamas, is the 
lustrous jewel illumining the auspicious six Sthalas, the sun 
putting to bloom the lotus in the form of the communion 
between Jlva and Siva and the desire-yielding gem (Cinta- 
mani) revealing the secret of the Saiva doctrine. He who 
copies it and gets its copies prepared by others and 
who hears it and makes others to hear it through reci¬ 
tation, attains pure enjoyment in life and gets the highest 
liberation. (54) 

Here ends the twenty-first Chapter dealing with 
the account of Sri Renuka’s merging into the Linga in the 
context of the dialogue between Sri Renuka and 
Vibhisana in Sri Siddhantasikhamani the authority on 
Vlrasaivism, written by Sri Sivayogin who attained 
Brahman-hood through the path of Satsthalas (21) 

Sri Siddhantasikhamani ends 
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*T: TO^MpMfll, ^ fciHcrll '^f^Fd TO yiRh ^ TOfcT MIHl- 

#cqsf: I mx 11 

^MrQ^cllcHU^Iumiilclli^frW^Rdlud^l^ui 

rcRfilrliai drdUdlRlcbltsdUli sjlRi4i^R>i^mfiiicdibaiai 
lujchrcwlwm'ciiZ tujchfticirri^chinm^ 
wkrfziVT: ilRz^t: WUW: //??// 

^#ran totmt 

Sri Siddhantasikhamani which has its path of Vira- 
saivism propounded in the Vedas and Agamas that are 
held as the fountain-head of the Sastras belonging to all the 
auspicious systems, is the polished jewel revealing the path 
of six Sthalas consisting in their Angasthalas and Linga- 
sthalas making the auspicious number of Sthalas into one 
hundred and one; it is the sun who is able to put to bloom 
the lotus in the form of the illustrious communion between 
Jiva and Siva; and it is the desire-yielding gem illumining 
the secret of the auspicious Saiva doctrine. He who writes 
himself and makes others copy it and who hears himself 
and recites so that the others might hear it, attains pure 
enjoyment and gets the highest liberation. (54) 

Here ends the twentiy-first chapter dealing with the 
account of the merging of Sri Renuka into the Lihga in the 
background of the dialogue between Sri Renuka and 
Vibhisana in the commentaiy on Sri Siddhantasikhamani 
called Tattvapradipika, written by Sri Maritontadaiya 
who is the foremost among the scholars adept in 
Vyakarana, Mimamsa and Nyaya (21) 

Tattvapradipika ends 


• •• 




Index-1 


31chKlfe- 



[Numbers against all Pratikas refer to Pariccheda and Sloka] 


3T^Tlfs?i#tlT 16 MR 

owiwwpf isms 

3T^R: S-llteMIdl 3 o . 5 <* 

3Hs|u^H^Hr=i V\M° 

3raTJgWTFK V\MS 

3Hs|u^^^u| \6.\o 

3pgTi§^f^FK 

i6M o 

3raTJg^^rPt l\.ll 

WW« ISM'S 

3TWJT 

3TfW^#51Ti?r ISM° 

3^#RSTcf R°M 

3^T^oWlrHHH, l\M6 

sraift *ra<pRiHi\ 

3ruwf#H 16.H 

arwmpT^T: IS.11 

Mmm ^t I'a.iR 

org^Tl HdWtfl 16M 

n.H" 

3ffiTTOl% ^.V9 

3Tp^ipr^i ^.^0 

^°.V3^ 

3lfgcM?M^R IS.6S 

ailntdly^Hl I'a.I^ 

arlffqwK l\Ml 

3t|c|i-RHHA ISMS 


3ftfRlyPp|5T 
3TtcRRHlf^g l 

3TtcRRHmPT ^ 

3^1 ^ ^ 

3flwq wM 
3p>ij|rHfc|illpRd 3 

3H-MytsW*M 3 

3HWTPlf^t 3 

3H|^Rl^l4dl f| 3 

3Piraf»f^T ^ 

3gpww 3 

3gqf^T rf?M 3 

3#*ttfppp^T ^ 

3PrK^f|^f5pll' ^ 

St-rHIchl^lRlH^T ^ 

3Prl^^Tffl^ 

3PrT4f|W^ ^ 

31-rl^H ^ 

3t-r1^H tpraT 3 

3PtT:H+I^IHHW ^ 

3PrT:f?l% ^ 

3PtT:ftsi?T WPRt ^ 

3Ppq^ppfR ^ 

3P%TT ^1T JCWPl l 

3P=qf£ 3 

3TTOJT^#T 3 

3Tqttf%5FlFK * 


3 


0 

$ 

0 

$ 

S 


0.6 

Ml 

A<a 

Ml 

SM 

■ RV 

■ S'* 

■ RR 

■ RV 
MM 

■ S 'A 
AS. 
MS 
A 0 
M6 
l-l 

■ 16 

MR 

■ IR 

Ml 

■ IS 
MS 

■ ll 
MR 
M6 
M6 

■ S'* 
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AHK^>aHlrH^ 

u.^ 

AMR^HIcHH 

u.^ 

AHTlSAlHA 

UAV3 

3TOWPTTf3^f: 

UAV3 

3tft4 P-ki+R 

3 ° AX 

T#4: 

SAA* 

3TfFT: WTFtfrT 

UAR 

31^3^ AMFIT 

u.« 

3T^?R5fR^ 

UA» 

ami^irwrs^ 

^AVS 


Rl A 


^0,^0 

3Tsf?pTr FJT AFlt 

u.u 

Ac|<MRk?TM 

^ o A<-\ 

3^MtRT^ 

R o .XA 


R%.6 

A-Td*^ FpTt4t 

5AA^ 


R% A? 

3FfwrsRr 4wr 

Rl-R't 


R o AX 

^PcK^HNl4 

^A° 

3ifen^#q?t^ 

*AA 


UA° 

3if4^;f4^; 

^XAX 

3FTCtTt5fe TT4? 

UA 

SFH^'Fp-bd 

UA 



3TFTfHFFFf 

UA$ 

3TTFBFlfFlW: 

U-U 


U A* 

3T?g[T?eT TFRTT 

U-A 

3TIF1T WTTHM 

U A o 


SU’TTWT^T 

•t 0 A ^ 

3Tf 3#ftT'eFFT 

UAR 

3lf|^TT^ATO%4 

UA^ 

^MIcHd WTFT 

U A^ 


R%.%6 

31Mi:i3^^#|T 

tiU 

3FF#T: g^tt 

tiU 

3TMtFW^T 

UAR 

3TRT4^|c|HI'HISJ 

Rl-^l 

^iP-IHIRi f?WTsrf 

UA 

3TT^ra?t FTT F^t 

U-U 

3WTFT pHdMW 

R\ A? 

31lrH<r4|Rlft) f^ 

U AX 

31lrH<r4|Rlft) ^|%r 


3FHdHMHH 

UA$ 


u.^ 

3Fe%ff4#?Rt 

U-U 

3TFWI?Hm 

U-U 

3TTcq^^4^?#T 


3FHeTH+d|cbRI 

UA3 

^icha^hP^h 

UA° 


U-U 

3FHHHRsld 


3FHMId-Y4 

\6.Ro 

3FeTSft Ff^TTHT 

UA 

3HW HNIdPkAT: 

UA 

^Ir^rcHjH^TR 

UA3 

3FFFt^TP*r^ 

3 o AV3 

3KMIAAFTTTIFT 

UA 


U.x 

^lP<MHKldi44l54 

UA^ 

3T4 H^dlHl^ 

?H.x 


^cpKlR-^dWlfcll^tluTl 




UA 

3tha wmi jet 

UA^ 

3THAeM4r4e 

m» 

3TRRT WJAT^ 

tvxx 

STFmT^TFR 

^A 

^Idl+H^PH^ 

^ 0 .^X 


Ro.6o 

3TRieA3ffdft 

R\ A 

3Tiwt went 


3ne?ra ie^ %4r 

U-U 

?e: et trt eifer 

^ 0 

?fef4FFFT: eT^ 

UAt 

?fil flF) ^f: 


?ftr fefljr^ aRft 

R°-6R 


^A^ 

SftTTOAgg# 

Rl-1^3 

^ftTf^FT AcAluj 

Rl-IR 

?Rt ’imet Ptat 

^A^ 

?frT^J^fet 

SAA* 

?fil AFTFfrT: 4ts4 

U.X? 

#T3io|ui4e44l 

^vsa^ 



sfe eTd-^ FTOT 


^fe^ATf^^FIT 

Ro.^O 


R\ A^ 

^4<AI 

Rl-l 


Rl A* 

?4 yteMRK fe 

tVM 

^IHli|c| 4 aft 

^ o 


Rl-Rl 

sR’MmYci^Ph 

^A^ 
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$R4l u li «lfe<{Rl: 

^R^iuii %\3 A? 

^R^iuii ■HH'klHi ^A<-\ 

^f^-Mlfui HHl^Rl l^MR 

Y^iP u i hhaiiPh ^.x^ 

^l^njtrg: TTt^T: ^.^X 

^.x«a 

JTIA1T R%.R^ 

3^qfreTei#lT %^.R 

3fqrq-fadA %6.1% 

aWa Phh^Po UA° 

vlYalYdUi %\.R% 

ARTlRej^j^TT ^.xx 

3WlT^^:AlRr \\ 3.\30 

3Arf%rf^rf%rTr 

AFT ^^'MiRs'^: ^V3.V3? 

TJ3> ^ WTj4 

^STT ^A3 

HWlH^W U-X^ 

TT^n#iww ^a<-\ 



Tj^t’jfTPi R^ilfn ua<a 

^ ° ar 

TT#*icr Ph^i+R uav 

TTAt 414 U.U 
I'cl^cFHlYl Ro.6^3 

ildR^i ua^ 

FR#r4At H-. UA? 
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3lcf>K|R-?cl)cr>|fc|I^5p*1u‘i) 
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WT 

iJciycMi 

TJcTR^RmI^ 

A: 

^HT^FsfJTT *TPT 

^ WJrf^FTRT 
4^ ^nfcT HR^4 
4^RT 1[ IJ I'MK IJ I 
4^5lHfHHI 

^kif%f^nfq 

^Ilf^TWTTrt 
Al%f%rtg 
4a4: ■hRcI HM 
+d£4Hn1 AA: 
aRactiRt fs ^nt&r 
^T^ranRsFAT 
4>H^lRlH^<=kl: 
WW 

*frsrtT fs 3 >#<t 

^FTf^TTHHWHi 

wnjww g<f 

chldldlci ^hcrlldlri 

^ifa^^rnm^n 

f% ni^i h<h i4 
f% cR fsFAcr c[FT 


3 o.^l 

f% ■mIiRh^iI: 

*«\A«\ 

3 0 ,V3 ^ 

RfATTOM 

R°.V\ 

% ^3.6 ° 

f% ata f% 3 

U-U 

U-U 

fKlWlf^T 

u.u 

R°-l 

gKlt^T^TJ^Tr 

ua<a 

UA3 

gRt 1UT fKTt f^j: 

u.u 

U-U 

f^W: AdR\%Tt 

UA° 

U-U 

fjfflwi m 

U-U 

U-U 

3 kTT?^^HT\ 

UA^ 

UA 

<j>cii 8 rf^3^ 

U-U 

R\-% 

^rf% 3 ^tRt 

UAV 

UA^3 
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3J4>Klfa-- 


?oifcf>|fc|f^5p*1uT| 


*5.** 

fRTOrroroTO 

*u? 

^ o.XX 

f^TTOTOTTOTOf 

*5A* 

*X.X^ 

fTOcnRin^TO 

*s.*<s 

U-5 

frorofroroi: 


U.35 


^V3.X^ 

U-*^ 

f^TTOWTOW 

UAi 

*°.3* 

fronffnroMn 

*5.V93 

*5.5^3 


^*.35 

*°.33 

twrirom^TO: 

%^3.6 

*V3.<U 

fwwti r4 

^.V30 

*vs. 5 ^ 

fTORmgnfnfrjt 

^A<a 

*5.** 

fTORi%nym4 

^/x 

*5A* 

fwn%ftsR^n% 

UA<A 


fwfa to^toto; 

%^3.6o 

^o.X^ 

fTO^TTOTtnRfr 

*5.*° 

3 °.^<A 

fronRifrofTO 

3 o .13 5 

*i.VX 

fTTTOTfTOTO TOT 


**.V<i 

fRTOTOfromi 


^0.5? 

froWnfnftffsf 

*V9.55 


f^TOTO^TO, jet 

*5A3 

*0.** 

f^TTOT TOFTOR 

*V3.^X 

UA^ 

f^TOTTOTOTO 

*^.5x 

**.* 


**.V95 

^V3.^V3 



^.5 0 


tUX 

*V9A^ 

fTORTTOTORH 

*V3. VS'* 

^ o ,V3<i 

fro: TOfronfsfq 

*V3. V3 

*5.** 

RtNiifa 

* R A5 

*U? 

froiTOUTOTO 

*5A5 

UAX 

fTOITOTOff w 

*5.55 

^V3.V3^ 

fwTRfronrTO 

**AV 

^.XV3 

RnnR fWTOf 

*^•53 


R>MlrH+fa4 R4 

f?TTOTOTOTOTOT 

^MKA^lpTOlT 

fwtnro m 
RdnilrmR^iH 
fwRmpt^ 
froro^f 

R;icjfa<^ 3H% 
Rmihah rtot 
RdmfanHHi nnfr 

frfan fafror tott 

fafa fnaroifa'i 

M tott fa^rrsfq- 

MtoIto 
ftfa fadlnfanm 
Mfa#i: TOriw 
ftfaTOTH^raro 

ftfaroiTTOTOT 
Rfi4i TOfn Rr&£n 
frofsiftfn rttot 
frorsnftfn R#t 
frorsnftfn '•rorsft 
frofrofafn toctIto 
fTRrsifafnnT^fe 
frorsiftfn 4r ^rm, 

fTOT ft TOT: RTSTO, 
f^TOTOTO: ffrro 
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UAi 

U-55 

*^.V3V3 

U-5<i 
*5A 
*V3. R.V3 

*5.** 

*'a.5S 

*V3.*<i 

*V9.** 

*5.5° 

*^.V3X 

*V3.5 o 
*V3.^o 

*vs.35 

*5A5 

*V3.3* 

*5-3^> 

^o.*V9 

*vs.33 

U.V95 

*V3.<* 

*^.xx 

1^3.^3 6 

*5.*5 
UA3 
*5-3* 
*5. 
*5A 
*°.3 
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^44^444^ 

AlfqT 



^ Rah} AlFt 
^ttRt Ap?FraT 



^4^41 44T 
fr^T^Tir^ 


gc4T fol^-l^ci^H 



AKI4K f44TcTFT 


11 A 
l^.X 
14-11 
14-13 
11 A^» 
1 AA* 
1 ^>A 1 
A°-AA 
A°-A1 

IX .X^ 

Al-A 

A 0 0 

^AV 
1A.11 
A o .^4 
A1AA 

1 V3.V3 o 
UAV 
14-1 
14-1° 
1 ^>A 1 
A°-1A 
A 1 AA 
A o.^ 
Al-A A 
Al-A A 
11 A<i 
1^3.44 
1^>.XA 
1A-AA 
1A-AA 


AKIAPh 44TAJ44I' ^ V3.V3V9 



A°-A1 
A 1 A^> 


^rsfmwww iaaa 





114^ PlW^ 
w4 44^14, 
yH^[4'>f^4Plt 



A ° AX 
UA4 
14.1^3 
14A<i 
l^.XA 
A°-1A 
?hAV 
A°-A4 
A°A? 



A 1 A^3 
A1A4 
A ° A? 


4WIJ1HEI4: 

Hcpi^ 44t#4 

4%: 

■h 4?I: ■y4 ( l: 4T8Tt 


4^44^VTPlt 
^nrfwrr 4lf4 


4^ ahHh 


AM* 
UAA 
14.A! 

IVsAA 
14.A* 
11A1 
A°AA 
1XAA 
ll.A^S 
14A1 
11.AA 
UAH 
M4A 
A o .X^ 


3lcf>K|(^-?cl)cf>|fc|l^*iu‘i) 
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44fAl} P44H^ 
44frHpH AT 4r% 
A^ffwrg^: 


■H4f'1 L 'M«ff4' s l'm'l s 



Afqt^lFRT 
Afqt tR+^H 


AHTr^K A4HIAH 
44f cTl^r Rf^ril 
4T4c4IAlT4ff4 
4f4^4TO44Ml 



44R^ *1% 
44AIT4Rtf4 4T 



44AIT4f^^ 
4fAI^ A#>J414t 



A°AA 
A°-AA 
UA^ 
AMA 
UA? 
14.A4 

1V3 .4^3 

MU 
MA A 
11A° 
U.U 
UA^i 
U-A^s 
U.U 
A! A3 

U-^ 
14.AA 

u.u 

AM4 
UA» 
U.xx 
AMA 
14.AA 
UAH 
A o .^X 
A 

U-U 
A ° -A ° 

u.w 

11.U 


ft^T: 

fil^T 41^4^4 

P^uiipi 

13^1 mR^ 


ijjwt 44T443 

AJAHI u 4pl 


^q^ursprft? 

iNt^A: 4HA4l4i 
4J4t 

ATl44T4Tf441444 
A^Al^ 44 
4^414441 
4141^: H=h)riM 
A44RR4: 4HKs4l4l: 
A44TI4T 444? ^44 
414114T 444? 4144 
444114T 444? 4t44 
444llf4 4lt4 4144^4 
14H^Trf4TRff 
A4F44f 


1SJqT^44I41?I 


AH4HH: 4TT4^ 


11 .A* 
1R.AA 
1 A A4 
UA? 
ItU 
A ° .44 
UA's 

14.3$ 
UAH 
14-*X 
14.4 A 
1 AAA 
UA 
IX.A1 
UAo 
AMA 
MA 
UA 
14.A 

m 

UA 
1 A A 
UA 
Ml 

u.u 

U.A 
14-*4 
14-*4 
14.44 
A o.4X 
M3A 
14 A A 
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°¥T.¥. 

3T.4. 




Index-3 


[Note: The Indo-Arabic numbers refer to the Pariccheda and Sloka] 


3PTK) 4 ¥¥f - (20.39) 4- 3 TT- 3 . 3 .$ 

3TWWFR1 - (20.39) *T7lt. ^ ° . 3 3 
3tf^T ¥I?44 - (15.45) JT.3. 
3T^PmKtT - (16.43) ¥.3. X4« 
^iHulklV (18.62) ¥>.3. 3 • 3 ° 
3T?traifem: - (19.29) 45ft. K 

- (16.83;19.29) 4t.¥. 
3^31*^^ - (15.10) f. 

3TT¥T WlRidl - (19.77) 41.3?. 
3?T!s4 <J PKM*4 - (20.70) f?.¥?. 
3NI¥llH ?T?? - (17.68) ?t.3¥. 
31%T@T?qT- (20.47) 4.3. ^. 3 . 
3Pjf4gf?4 31H - (20.41) ¥T.¥. tUH 
3T^THfc|f^PH*£oKi - (18.44) 4.¥?. 3 3 
3??:3 t4t ¥<¥4 - (18.69) ¥.1T. 

3T? - (20.60) 4.3. 

3?P?W¥?4 - (16.11) f3T.T. 

3T t JcTT dcsbHI^I - (20.41) ?4t.3 
3T¥¥TcRT¥?r- (20.56) 4-3. <a.3 
3T5¥f4?T ¥gT?1 - (16.2-4) ¥T.¥. 

3?4l ddlidldduif - (15.64) ?T.3. 
3TC8icrlHHUc) - (20.69) f.3.3. Vs.Vs 
StWIdCdddl^- (19.6) 7?T.3¥. 

- (19.26) f.3.Y. 3 .3 3 
3T?iTf^=r irsmr - (20.33) 4.3.3. * °. $ 

3t?HlRf£ 4¥T3T - (20.33) T 4?o.3 
31? ¥?I#T - (18.46) f.3. tX.?o 
3T?WT?pTIM - (15.57) ?T.3. 

31? ?4?? imr - (20.33) ¥.?t. ^ 0 ,C 
3H+I3I3I<U 1?T- (18.40;21.46)4.3. ^.$.3 
31m 4: *j4?4 - (15.14;19.6) 4.3. U-3-3 


3tMI4li4i4iriH - (15.14) 4.3. \ 

3ipri4441 fVTTeTT -(15.2)T>.3. 3.Vs. 
33 c*hRkIcH - (15.57) W.3. Vs. 3X. 3 
3??T?IT¥T¥ ?T - (18.10) §. 
31TrfT^4l4^5llf3 - (16.62) f . 
3??RTOT?T?? - (20.41) f?.?. % 
3tPP?¥?r>4f4¥!? s - (19.8)4.3. 3 .X. 
3TT3PT ^TWti ? - (16.67) ¥?.3¥. 
3?¥?1 4^rHc^4ri - (18.36) 4.TT XX 
31T?4 ¥^<*-¥141^- (19.29) 4t.cT. 

?f4 ¥T4sf? 4414 - (20.48) ¥.¥T 
?f4 f3«Pra^TT: - (19.54) ?T.3. 

?$ xj4 3Plcg4 - (18.11) ?T.3. 

4R4|U|i PTT - (17.20,42) ¥.3.3 .3 o 
?B^f cTTO - (15.30) 3T.SJ 

^^T^THT - (15.30) ¥T.¥. 
SBfatfftft ?T? - (15.30) ¥T.cT. 
s^MlRl¥X - (15.30) ¥T.cT. 

344wi ¥t4T - (19.12) ¥T.?¥. \.\C 
3%4jj4fS^7Tni: - (20.29) T.3. $ A 
¥=? ¥¥ ¥¥f - (19.35) 34.3.3.3 
¥<? ?¥ f? >J(CT - (19.51) ¥.14.3. ^ ^ 
Ii^¥T 4? - (19.51) ¥.14.3. ^ ^ 
P¥4f¥lf4414 w - (20.48) W.3. $. 3 A 
TTT=r«TT ?t44[?? - (18.18;19.60) 
¥>.3A A 

U,=hlTH3lci 4f¥¥T - (20.18) ?1.3?. 
T¥#4 f?7?4?T - (20.66-67) 4.3 A A 3 
tJ^’JcTPT ¥>*414 - (20.42) ?1.3?. 

T¥ f?f4<¥T Wflc? - (18.28) %.3.3 3 
it? 3??? 3?T?? - (18.5) W.3.3AA 
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0,cKlc«l(H4^ - (17.66) 751.3.4.£.4 
4RT1 Hk1<4l) #41 - (20.41) 3fT. 

4R11 ykl^Tl - (18.11) 34. 
4Kr1R0fa>< ^4 - (15.37) £.3.V^V 
f447T(5RT eW: - (15.9) 443. 4 .Vs 
£?4fa - (20.66-67) ^.44. % 6 

4% - (20.41) 4 .fa. 4 
fa>4l4-n:fafa41-( 19.76)g.3.3.4.* ° 
4141 - (18.11) ffa.g. * . ? 4 
#4% 4144 4?fa - (17.81) ^.3. 4 . 4 .4 
#47^444% ffa - (19.90) 4.fa.3. % % 
fa£ W41 74lfa( - (18.34) fa.4.3 4 
W#F43{44i - (19.90) l.fa.3.U 
- (20.14) g.fa. * o . % 
gw flft4T ^4 - (20.85-86) 41.34. 
g^nfaesiw - (17.58) fa .34. 

4W - (20.14) g.fa. * o . * 
g£ g4 441 -4471 - (20.60) 4T.1T. 
fafagfafa - (19.62) ST.fat.^.X.^ 
far! fl4T 444 fa41 - (17.81) fa. 34. 
fafal 4P4HH44 - (19.37) fa? .34. 
fafag[44: W fafa - (18.36) favR.YY 
44pHt4 - (18.52) §. 

41741 fat gcg4T4TFK- (16.25). 

IHfafawfa - (20.35) ffa.fa.g. 
gHroifar ffag 4 - (20.6) g. 3 . 3 . \.c 
IFTWlfafaW -(19.19) g.fa.4.^4 
IFlfalfafafalsi - (16.24) 4.4. 

4T4 4414 4 g 4?£ - (16.12) 31.4. 
fl4ffa: ufahfafa - (19.31) 4 . 4 t.Y. 3 Vs 

444fa4g%444 - (16.11). 

4T4Fgfa4 fa?lfa - (15.10) 44.34. 
gfat fafI4474T: - (16.24) 4.fa.3. ^ £ 
gfafTqfafafafa g - (20.6) ^.44. 4 4 


farafai fafa gpf - (16.67) 44.34. 
Wfafa^Pl44:- (21.47)4.4T.3. 
4MW4444) - (15.41) 34.f. 
44T4444faR4 - (20.41) 4 .fa. 4* 

7141 ifafafagfa - (19.44) fa.44. 

444T: 444T4T44 - (20.41) 4 .fa A 
7T4T fafa ’fatfa - (17.34) fa.34. 
Tigsfafnfa ffa§4T7T - (20.41) 4 .fa A 
ufal 4J45T 71^ W - (20.29) 44.3.4. ^ 
4\WT4ftfa 41741 - (15.64) 4.fa.3A 
4fe44fa 4 - (17.73) g.3. 5> . 4. ^ 
TTORf 444fa - (18.62) 4? .3.4.4 ° 
Tlfal 4RT4g - (21.52) 4?.3 A. 4 4 
cKRi fa-lAIAfact,-(16.26) 751.3.4 A. 3 
OTM1WI - (17.50) fa.34. 

wngqfacTR^^F^ - (17.68) fa.34. 

TlW^gfafal 444)- (16.12) 31.4. 
Tlffa^fafaH: facTT: - (20.29) 4?.3AA 
4?4 4 fagR,- (17.75) g.3. S>. 4. S> 3 
444 4T4T4#fa - (21.52) R.3.4A4 
7144 41% fafag-(15.57) 751.3.4.4 4.4 
714fafa4lfa 444lfa - (17.39) 4?.3.3 A 
Tlfafa 414171 4fa - (19.83) fa.34. 

4 44fa44R4ffe - (18.56) £.3A.U 
4T444: 4ffl4T 3lfa - (20.85-86) £.f. 

4 4 g4741 - (16.28) 4 .fa A . 4 ^ 
faWT W4 4fa - (17.14) £.3. 4 A 

4lfar444ig gw - (20.81) fa.34. 

tfal falRfa^ - (19.6) 441.34. 

#4% 4 441 3114 - (15.7) 4T.3. 
fag: f4441 444 - (17.81) fa.34. 
fall 4fa44^Tfa - (18.13-14) 44? .g. 
%: faT4T44: 44^- (19.54) 4T.3. 
RMfal<iWl4 - (18.53) g.3. ^ A. 4 


44fg4?fafa4 - (20.35) g.fa.Vs.U 
ggT44t faM - (18.34) fa.4.3 ^ 
ggi4# gfaw - (18.38) fa.4. ^ 4 
4 4faqr - (16.12,26) %.3.3 
4 faV4Rf?4 IR - (16.11) faT.4. 

4 444 4Rf 444 4 - (19.49) &.3.^.£ 
44)5^4 4c44l - (20.41)4T.4. ^.^4 
44: 44 4fa4fa - (18.54) £.3. 4-4^ 
R^fa^lfafa 44^f - (20.19) fa.44. 
R^RHlPM 6cr^^--(19.19)g.fa. 4-4^ 
faSRf 4Flf44RT - (20.54) 443. Y.Y 
fa4^4: 44 4144 - (15.71) g.3. ^.4.3 
fWRT 4T4fai^ - (15.37) 4T.4. 
fa44fa 4)fafar g4cf: - (20.70) fa.44. 
fa4fa4-(18.10;20.70)g.3. 3.^.^4 
%4T4fa4ffa¥4- (19.50)g.3. Y. ^ 

4I44fa4rf - (18.44) ^.44. 3 ^ 
4fa fa«444fa«4 - (15.15) 4.4T.3. %. 3 
44 Wfa4R447I- (15.51) *5T.3. i.^.3 
441744 g 474147T - (15.45) 4T.3. 

44144 4lf47lfa444 - (20.35) faT.4f.g 
44144 4lf44fafa - (20.35) £.3.4 .i 
4g4g4fa4fat - (20.70) 4.71. 

414(544 faW - (20.33) 44. 

4144^1 H^fafa: - (20.70) fa.3TT. 
gfa54tfa 474lfa - (20.41) 4.4t.^ 
414T 414(4 444 - (18.6) 4^.4T.3.3.^ 
474444lfairfa - (20.41) fa.4. 4 
44TfaT ^4 faFlfa - (20.42 ) 4f.3TT. 
4I4ffa^4f43THI - (15.51) 41.3. 
4T414 s 44te£? - (17.24) £.3. 

414ffat 444g£ - (19.12) . 

4TWfqf474Pft - (15.51) 41.3. 

Ifagw: f4T4T t4( - (19.59) ffa.34. 


4fa44(4414fa4 - (15.12) 4T.3. 
4444^4174(44444 - (20.85-86) 4(.34. 
414 3474141 fat4: - (18.6) £.3.4. % 
4144HPfafa4s4 - (15.37) £.3.4. 
414414(44^1471 - (15.45) 41.3. 
4144fa74 4fa4 - (17.50) 4T.311. 
4141414^414(71 - (20.55) 4T.3H. 
fara£ iwuffa - (17.81) g.3.4.4.^ 
4(4414fa4 fa4414 - (17.53) £.3. ^ ^ 4 
444444faRH4f - (16.22) 4t.34. 
4^4R1( fafafalfa - (18.11) 4.ilt.^.i 
WW44lfa(54 - (18.69) 4T.3K 
W fagHIcHIH - (20.55) R.3. 4 • 4 ^ 

4ig4744gi41& - (16.62). 

Wlfafa 444P41s4 - (18.11) 41.3. 
414!44fafa tug,- (19.12) 41.44. ^4 
4i4i g ngifa fawg^-(20.14) £.3. y . ^ o 

ggsrfafaifci^fa - (15.21) 41.3. 
gTgfafafafafsfa - (20.55) 41.34. 

4(^44 4fl4Rfas4g - (19.76) 4(.34. 
44( 4T4f fa4lffa - (18.47;19.9) 

^.3.4.H; 4#.4 4 
441 g45faHt 4lf%: - (20.29) fa.41. 
441 4 Tlfafa - (20.20) ffa.34. 

441 g4:4fa’fal:-(18.11)fal.g. ^.3Vs 
441 W(44faR4: - (20.41) 4.3t. 4 V 
441 g'444Rl?T - (16.83;20.42) 

W.3. Y.^Y.3 

44144: 7Jt£ - (19.44) fa.44. 

441 (17.58) 4(.3fT. 

441 f%41 4fafW44( - (20.48) 

g.3. x.3.4^ 

4*fa4faf44I - (16.25) 751.3. 

441 fal4I4 W74I4 - (17.34) 4(.34. 
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4ftfafa4lfa T !4: - (16.58) Y.3 

443 fa3n44i\44fa-(17.36)4?.3. 3 . 4 . 
4444T4fa’f4Tfa-(19.23)’T.Tfr. 

4 44t414ft 4ft4 -(16.15)f.3. V.YA 
4T ffalT 4^3444 - (19.23) 4.4t. ^ 

4T4T4lfat - (20.35) l.fa. Vs.U 
ftwjfaftl-(17.75) 3-3. 5>.?M3 
414 ■(dlcHHH <44<4T - (20.6) ft .44. ^ 4 
4t WPT fa44lfa - (18.56) £.3. 4 . u 
- (18.11) ¥.3. 

4T4tfat TO fTOT - (20.33) fa.3TT. 
4T3/fafaft )J44 - (19.60) 4?.3.4. ^ ° 
Ofa) 444T fafat - (18.34) fa.4. ^ 
¥^farafarrKmt - ( 20 . 41 ) 4.fa. ^ 

WIWWR - (18.6) %.3. 4A 
fa^TOTOd%ct 344 - (18.6) 4T.4. 
fa4^fafafafa-(19.12)4144. %.%6 
fa44Tt4T44t-(17.51) 3T.¥). 
faWTTTfa W - (19.8,19) 1.3. 3X34' 
ffaRfaffafa Ylfacf: - (20.21) fa?.3TT. 
fag«4gfaft - (I 8 . 11 ) ’Tift. 
ftfftTOT 4 fal4 - (18.54) 3TT. 
farom tojtotoTO - (16.42) ft. 44 . xs. 
<=4)HI4>K 44RJ84 - (19.65) ft .44. 
SlikHlii 4*f- (16.35)g?.4. 4.33 

fam 44 ft ^ft4: - (19.53) 3T.fa4sft. ^ 
ffa4ffa4T44Tp!44T: - (16.22) ftt.34. 
lfa44T44J4 : 4HT - (16.15) 4t.34. 

ffaroqppT^nfa - ( 15 . 21 ) ¥. 3 . 
faraifftrofa 344 - (19.90) ftt. 34 . 
fawl fl faf JW - (15.12) 4T.3. 

4jfa: 444fa - (17.5) fa.3. 4 


TpronTO fa^: - (20.33) 4.34. 

4 344: J54: - (15.51) W.3. £.^.3 
4 4fat 44: 4 - (21.47) 3T.faK. 3 
¥ ftfal^TOT - (16.49) g.3. 3. ?M 
44?3T <J44>dl J 4l^l - (15.30) 4T.4. 
444TSVKHmiRj - (19.90) 4.34. 
4?444T-(16.76)43. XXR 
TrafaMfftcTWfa - (19.59) ffa.34.3T. 
4ft4H>ft<44 - (19.48) 35T.3. 

4ffa 4 J 44344T4T4 S - (16.83) ftt.34. 
44441444) - (20.70) 4.4. 

4HW4lfftf 444^ - (18.28) 4.3. 1 Y. 
4%: TO^kTOTOT: - (19.79) 4T.3. 1 
TOfajfa ffaT4T4 - (20.60) 4.34. 

4% 4% fall: -(17.20) J. 
4^faffar - (18.11)f.3. ^.Y.3 
4faft4 4444) - (20.66-67) 404. 

44Kt 4 4ftwi)^> - (19.65) ft.44. IX 
4T#^T4f|4T - (15.7) 4T.3. 
4^44(^^444 - (15.45) ffa.4.3. ^ 1 
Tjftf 4*4 -h4cH1=T> - (18.18) 4?.3.4.^ ^ 
4fsfa4T4lffa - (20.21) 5.3. 
faTOlfat fl 44TOT - (19.37) fa?.4. 
fafaffa#: J544 - (21.47) ¥. 1.33.1 
TO444ff4TTO4 - (19.38) 4t.34. 
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f444?TOTOft - (15.42) fa.¥T. 
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Editions of Sri Siddhantasikhamani 

with commentaries in Sanskrit, Kannada, Marathi, etc., and 
Interpretative Discourses, Lectures, etc. 

1. With Sanskrit Commentary called "Tattvapradlpika" by Sri 
Maritontadarya (17th cent. A.D): Pub. Oriental Research 
Institute, Mysore (in Devanagarl Script). 

2. With the same commentary in Telugu script; Ed. by Sri. P. 
R. Karibasava Sastrin: Pub. Yajaman VIra Sangappa, 1880. 

3. With the same commentary in Kannada Script; Ed. with 
Kannada translation by Sri M. L. Naganna of Atma Vicar 
Patrika, Mysore, 1959-1961 

4. With the same Commentary in Devanagarl Script; Ed. 
with Marathi translation by Dr. Chandrasekhara Kapale, 
Pandit Sharanayya Shastri and Dr. S.D. Pasarkar: Pub. 
VIrasaiva Sahitya Samsodhan Mandal, Sholapur, 1990. 
The same edition is brought out by Shaiva Bharati Bhavan, 
Jangamwadi Math, Varanasi in 1993. 

5. With a Kannada Commentary called "Tatparyadlpika" 
based on Sri Maritontadarya's Sanskrit Commentary by Sri 
N.R. Karibasava Sastrin, in Kannada script: Pub. Yajaman 
VIra Sangappa, in 1914. The same edition is now published 
from Sivayoga Mandir Samsthe in 1992 (Editor Sri. S.S. 
Bhusnurmath) 

6. With Ujjinlsa's Kannada TIka (15th cent A.D.): Ed. Sri C. 
G. Manjunath: Pub. Kannada Sahitya Parisat, Bangalore, 
1998, (Kannada script). 

7. With the Kannada Commentary of Sri Sosale Revana- 
radhya (1623 A.D.) called SiddhantabodhinI, Ed. Pandit 
D. Siddhagangayya: Pub. Vijaya Prakashana, Lakkenahalli 
(Tq. Gubbi), Tumkur Dist., 2004, (Kannada script). 

8. With an Anonymous Kannada Commentary; Ed. Sri C. G. 
Manjunath: Pub. Kannada Sahitya Parisat, Bangalore, 
2000, (Kannada script). 


9. With another Anonymous Kannada Commentary: Ed. Sri 
C.G. Manjunath: Pub. Kannada Sahitya Parisat, Bangalore, 
2000, (Kannada script). 

10. With the Kannada Commentary (in Kannada Script) 
Called "Bhavaprakasa" by Pandit Kashinath Shastri: Pub. 
Paiicacarya Electric press, Mysore, 1936. This has gone 
into serveral "Avrttis". 

11. With the interpretative discourses of Sri Mallikarjuna 
Swamljl of Jnana Yoga Asrama at Bijapur; collected (with 
the text of S.S.) and published by his disciple, Sri Siddhe- 
shwara Swamljl of Bijapur through Shivananda Matha of 
Gadag in 1966 and then through Sri Jagadguru Shiva- 
ratrishwara Granthamala, Mysore, in 1999. The same was 
published with Marathi translation by Srikanta Arab of 
Sankesvar through Shivananda Matha Gadag, in 1976 
(Kannada script). 

12. With Tamil Translation by Sri Sivaprakasa Svamigal of 
Tiruvannamalai (17th cent. A.D.): Pub. from Kumbha- 
konam (Tamil Nadu). 

13. With Telugu translation by Sri Cannapuggada Nagesvara 
Rao: Pub. by him. 

14. Sri. Ja. Ca. Ni. has rendered S.S. into Kannada verses in 
his works, "Manikanti" and "Manimukura". His "Jlvana- 
siddhanta" in six Volumes presents the study of the 
Angasthalas and the Lingasthalas together in each of the 
six Sthalas Bhakta, etc. These volumes are published 
through Sri Ja. Ca. Ni. Adhyayana PItha, Bangalore, in 
1969-1970. 

15. Sri S.M. Siddhaiah (pen name: "Nijagunasiddha") has 
rendered S.S. into verses in the Kannada metre called 
Bhaminl-satpadl. He has called this as "Renukaglta". 

16. Dr. Puttaraja Gavayi of Gadag has rendered S.S. into 
Hindi "Dohas". This work is published through VIresvara 
Punyasrama, Gadag, in 1977. 
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17. A Hindi translation of S.S. has been done by Dr. Shanta 
Sharma Hiremath (Sa. Bra. Sri. Dr. Srlpati Panditaradhya 
SvamijI of Hire Jevargi). It is published through Sri Saiva 
Bharati pratisthan, Jangamawadi Math, varanasi. 

18. The present author has published an abridged edition of 
S.S. under the name "Sri Renuka-glta", with an English 
translation, through Jnana Guru Vidyapltha of Saddharma 
Simhasana PItha, Ujjaini, in 1968. This is published with a 
revised, exhaustive introduction through Poornaprajna 
Samshodhana Mandiram, Katriguppe, Bangalore, 2009. 

19. A Study on S.S. has been presented in the form of 
"Siddhantasikhamani: Muru Upanyasagalu". These lectures 
which were delivered by the present author at the Kannada 
Adhyayana PItha of Karnataka University, are brought out 
in a book form by the same university in 1987. 

20. Srlmat kasl Jnana Simhasanadhisvara Sri Sri 1008 Jagad- 
guru Dr. Chandrasekhara Shivacharya Mahaswamljl has 
presented his excellent discourses on the 101 Sthalas of S.S. 
delivered at different places throughout Bharata in two 
volumes under the name "Sri Siddhanta-Sikhamani Prava- 
cana Prabhe" (in Kannada). These Volumes containing 
most extensive and enlightening studies of 101 Sthalas, 
have been published through Sri Jagadguru Pancacarya 
Manavadharma Samsthe, Mahantara Matha, Chickpet, 
Bangalore, in 2000. 

21. The same discourses in Hindi were translated into Marathi 
by Dr. S.D. Pasarkar and are published in 12 parts through 
the Saiva Bharati Pratisthan, Jangamwadi Math, Varanasi, 
in the years between 1991 and 1999. 

22. With Sanskrit commentary of Maritontadarya (Tattva- 
pradlpika) and Hindi translation Ed. by Dr. Radheshyam 
Chaturvedi; published by Shaiva Bharati Shodha Prati- 
sthana, Jangamwadi Math, Varanasi, in 2006. 
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